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FOREWORD 


In the year 1924 I had the privilege of studying for a few 
months under Dr. Duncan B. Macdonald of Hartford Theo- 
logical Seminary, and of reading with him the Arábie creed of 
An-Nasafi, a concise statement of the tenets of the Sunnite 
Muslima. Before leaving Hartford I asked Dr. Macdonald 
to outline a course of study which I might profitably follow 
after retuming to my work in Pcrsia. He suggested that I 
should try to find a Shi‘ite creed, similar to that of An-Nasafi, 
and translate it into English, since no adequate statement of 
the Shťite doctrines was available for English readers. 

Accordingly, on reaching Meshed I began to make inquiries 
in order to discover some such creed which was gencrally 
accepted by the Shťite doctors. For some time I was im- 
successful, but at last one of my Mullá friends suggested to me 
“ Al-Bábu ’1-Hádi ‘Ashar,” assuring me that it was just the 
book that I was seeking. He said that it was widely ušed in 
the madrasas of Meshed as an introduction to scholastic 
theology and the u$úl (the “principles” of the faith), and 
was generally accepted as a correct exposition of the Shťite 
doctrines. I secured a copy of the book, a very poor litho- 
graph dated 1320 a.h., and began to read it with the Mullá, 
without whose assistance I could háve made but little headway 
in it. 

I found that the work consisted of a brief statement of the 
Shťite “principles ” and a detailed commentary on the same, 
all in Arábie. The text ( matn) alone was too condensed to be 
of much value to the student. The commentary was some- 
what long, but the argument was in most places so close that 
it would háve becn difficult to condensc, so I decided to 
translate it in full. At Dr. Macdonalďs suggestion I háve 
added a few notes, principally in order to explain the differences 
between the Shťite and Sunnite doctrines. In my translation 
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I háve endeavoured to adhere as dosely as possible to the 
originál. In quoting the Koranic verses I háve followed 
RodwelTs translation, except that, for the saké of uniformity, 
I háve always ušed the terms Alláh and Messenger (rasů!) 
instead of Ood and Apostle. 

I wish to express here my deep appreciation to Dr. Mac¬ 
donald, who inspired me to undertake this task and aided 
me in performing it. I am also indebted to Dr. R. A. Nicholson 
of Cambridge University for his great kindness in correcting 
my manuscript and securing its publication. 

WILLIAM McE. MILLER. 

Thb Amxbicas Pbxsbytkrian MlSSIOS, 

Mxshxd. Pnwt, 

DtztmbtT 23, 1027. 
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SKETCH OF ‘ALLÁMA-I-HILLÍ 


Hasan b. Yůsuf b. ‘Ali b. Mutahhar al-Hilli, commonly known 
as ‘Alláma-i-Hillí oř ‘Alláma, was boru 19 Ramadán 648/1250, 
and died 11 Muharram 726/1326. He studied jurisprudence 
and scholastic theology and the principles (usůl), and Arábie 
and the other Sciences oí the law with his nncle, the Doctor of 
the people of the House (of the Prophet), Najmu’d-Dm Abů’l- 
Qásim Ja'far b. Sa'id-i-Hilli entitled Muhaqqiq-i-Awwal (d. 
726/1325; see Browne’s “ Persian Literatuře in Modem Times,” 
pp. 378,405), and with his father Shaykh Sadidu’d-Din Yůsuf b. 
al-Mutahhar. And he studied philosophical subjects with the 
master of mankind, Khwája Nasinťd-Din-i-Tůsi (d. 672/1274; 
sec Browne, p. 405), and others of the Shi‘ites and Sunnites. 

‘Alláma is said to háve written 500 books. Among his 
works mentioned in the Qisa?uT-‘Ulamá is “ Mmháju’s-§aláh,” 
which consisted of ten chaptere. “ Al-Bábu ’1-Hádí ‘Ashar ” 
was later added to this book as an eleventh chapter. The 
maln (text) only is the work of ‘Alláma. The commentary 
was written by Miqdád-i-Fá<Jil, also of Hilla, who lived and 
composed coramentaries on theological works during the 
latter part of the eighth century a.h. 

‘Alláma was bom just eight years before the capture of 
Baghdád by the Mongols. During his youth Persia was ruled 
by the ll-Khans, the descendants of Hůlágů. It was a time 
of bloodshed and confusion, but with the invasion of the 
Mongols there also came a revival of trade and of letters. 
The first Il-Khans were heathen, but they showed great 
favour towards the Christians, and carried on negotiations 
with the Christian rulers of Europe regarding a united attack 
upon the Muslims. Accordingly there was more freedom for 
the discussion of religious questions than had previously 
existed. Several of the ll-Khans were on the point of becom- 
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ing Christiana, but the influence of Islám finally prevailed, 
and at last in 1295 a.d. (when ‘Alláma was forty-five yeare 
oř age) Gházán became a Muslim and threw his influence on 
the side of Islám. He showed gTeat favour toward the 
ShTites, and enriched the shrines of Karbalá and Mashhad. 

Gházán was followed by Cljáytů Khudá Banda, who had 
been baptized in infancy as a Christian, but who, on his 
accession to the throne in 1305 a.d., confirmed the Islámic 
laws of his predecessor. At first he was a Hanafite; later he 
inclined to the Sháfi‘ite doctrine, and finally, after seeing a 
vision on the occasion of a visit to the tomb of ‘Ali at Najaf, 
he became a Shi‘ite. He was fond of religious discussion, and 
the doctors of the various schools were brought before him to 
expound their doctrines. The following stories, which tel1 
something of ‘Alláma’s part in the king’s conversion, are taken 
from the “ Qisasu’l-‘Ulamá,” which was written in 1290 a.h. 
by Muhammad b. Sulaymán of Tanukábun (see Browne, 
pp. 354, 355). 

In the history of Háfiz Abru (see Browne’s “ Persian 
Literatuře under Tartar Dominion,” pp. 424-426) it is recorded 
that when the falsity of the faith of the people of tradition and 
agreement (the Sunnites) had to some extent become clear to 
Sultán Cljáytů Muhammad-i-Khudá Banda (1303-1316 a.d.; 
see Brownes “ Persian Literatuře under Tartar Dominion,” 
pp. 46-51), he commanded that the Imámíte doctors be sum- 
moned. When ‘Alláma came with the other doctors it 
was appointed that Khwája Nizámu’-Din ‘AbduT-Malik-i- 
Maraghi, who was the greatest of the Sháfi‘ite doctors, and in 
fact of all the Sunnite doctors, should dispute with the honoured 
‘Alláma. And ‘Alláma disputed with the Kbwája and proved 
the uninterrupted succession of the Commander of the Faithful 
(‘Ali) and the fallacy of the claim of the three Shaykhs of the 
Sunnites with convincing arguments and clear reasons, and he 
set forth the pre-eminence of the religion of the Imámites in 
such a manner that there was no possibility of doubt left to 
those who were present. And when the Khwája heard the 
reasons of the honoured ‘Alláma, he said, “ The strength of the 
arguments is exceedingly plain, but since past generations háve 
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walked in a certain way, and men at present háve drawn the 
curtain of silence ověř their mistakes in order to bridle the 
ignorant and remove the differences in the řaith (kalima) of 
Islám, it is therefore fitting that they should not rend the veil 
and curse them.” 

A story is told of Sultán Cljáytů, who had a wife whom he 
loved very much. Once he spoke the triple divorce formula 
to her, and the lawyers of Islám said there was no way 
to také her back except by her first being married to anothei 
and having him divorce her. He inquired whether there was 
not some other séct which provided another way. They 
replied that the Imámites did, but they were few in number. 
So he sent to Hilla for their doctors, and ‘Alláma came to him . 
On entering the room he took off his shoes and came in with 
them in his hand. The courtiera blamed him for not pros- 
trating himself, but he answered that one should bow before 
God only. Then they asked him why he had not left his shoes 
at the dooř. He replied that he had heard that the Prophet had 
gone to a meeting of Málikites and his shoes had been stolen, 
and since there were Málikites present he wanted to watch his 
shoes. They laughed at him for his ignorance, and told him 
that Málik had lived 100 years after the time of the Prophet. 
He said he had forgotten, it was not the Málikites but the 
Hanbalites. Again they corrected him, and so for all four of 
the sects of the Sunnites. “ Then,” he said, “ if all four of the 
Imáms lived after the Prophet, how did they originate these 
sects ?” And he completely refuted their doctrines. 

We are told that ‘Alláma was once going to Karbalá on 
pilgrimage riding on a donkey, when a stranger joined him. 
They began to talk, and the stranger proved to be a very 
learned man. ‘Alláma brought to him all his problems, and 
he solved them. He answered ‘Alláma’s objections by refer- 
ring him to certain traditions of which he was ignorant, giving 
book and page and line, and when ‘Alláma later consulted 
these books he found that all the references were correct. 
Finally ‘Alláma asked him whether the Hidden Imám could be 
seen oř not. Just then ‘Alláma’s whip fell to the ground. 
The stranger stooped and picked it up and gave it to him, 
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saying, “ Why not see him, when his hands are in yours ?” 
and then he disappeared. 

As for Miqdád-i-Fádil, the author of the commentary, I 
háve been unable to leam anything of the story of his life from 
the biographies which I háve consulted. He is not so well 
known as ‘Alláma, but for our purpose his commentary is of 
more value than is the matn of ‘AHáma, which is frequently 
too condensed to be wholly intelligible. 



AL-BÁBU 'L-HÁDÍ ‘ASHAR 

INTRODUCTION 

1. Alláh the Most High did not create the world in vain, in 
which čase He would be only a trifler, but with purpose and 
wisdom wbich can be ascertained by those who consider. And 
He specified that purpose expressly when He said, “ I háve 
not created Jinn and men, but that they should worship me ” 
(Korán 51: 56 ). Hence it is incumbent upon everyone who 
belongs to the company of rational beings to respond to the 
Lord of the Worlds. And since that is impossible without a 
čerta in knowledge (ma‘rifa) of Him, it is incumbent upon 
every responsible person who knows Alláh to arouse the 
slothful and guide the erring by writing out and explaining 
the introductory treatises of men of understanding. And 
among these introductions is the one called ad-Bábu *l-Hddi 
*Ashar (“ The Eleventh Chaptcr ”), one of the compositions 
of our Shaykh and Tmám, and the Tmám of the world, the 
most knowing, the most excellent, and the most perfect, the 
Sultán of the mastera of investigation, the praceptor of those 
who Bearch and exámine, the writer on subjects for intellectual 
investigation, the arranger of legal reasons, the sign of Alláh 
in the worlds, the heir of the wisdom of the prophets and 
apostles, the perfection of the People and the Religion, Abů 
Man?ůr al-Hasan b. Yůsuf b. ‘Ali b. al-Mutahhar al-Hilli 
(‘Alláma-i-IJilli)—may Alláh sanctify his spirit and iUumine 
his tomb. 

2. And in špite of the conciseness of its expression this 
treatise aboimds in knowledge, and in špite of the abbreviation 
of its style it abounds in wealth. And in time past I had had 
the desire to write something as an aid to the understanding 
of it by composing the reason and proofs, in response to the 
request of some of the brethren. Then hindering events and 
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the rebuffe of treacherous fortuně held me back from finishing 
it, for these things cut a man off from accomplishing his will 
and attaining his purpose, and stand between him and his 
desire. Then there occurred gatherings and discussions on 
several joumeys, along with the piling up of business and the 
disturbance of my thoughts. And some of the great be- 
sought me to go back to the consideration and thought of 
what I had first written and to retům to what I had collected. 
So I agreed to theix request, for Alláh the Most High made it 
incumbent upon me to respond to it, in špite of the lack of 
worldly goods and the excessive number of engagemente which 
hindered me from doing it. And I begin it seeking aid from 
Alláh the Most High for it, and drawing near to Him by means 
of it, and I called it al-Náfi‘u li-Yavmi l-Hashr in explanation 
of aX-Bábu ’1-Hádí 'Ashar. And there is no success except 
through Alláh, in whom I trust and to whom I ahall retům. 


AL-BÁBU 'L-HÁDÍ ‘ASHAR 
(THE ELEVENTH CHAPTER) 

3. CoNCERNING WHAT 18 INCUMBENT (wájib) UPON ALL 
MVKALLAFS REGARDING THE KNOWLEDGE (ma‘rifa) OP THE 
FOUNDATIONS OP RELIGION (din). 

It is called the Eleventh Chapter because the writer made an 
abbreviation of the “ Misbahu’l-Mutahajjid ” which Shaykh 
Tuší wrote conceming worahip and prayer, and arranged it 
in ten chapters and gave to this abbreviation of the “ Mi?báb ” 
the title of “ Minhaju’s-§alál?.” And since that book was 
concemed with the science of conduct (‘amal) and worship 
and prayer, these tliings required a knowledgc (ma‘rifa) of 
the Object of worship and of Him to whom prayer is offered. 
So he added this eleventh chapter. 

4. Bedíg incumbent (wujub) as a word means eslablished 
and fallen , as in Alláh ’8 word, “ And when they are fallen 
(wajabat) ověř on their sides ” (Korán 22: 37 ). And in usage 
wájib is that the neglect of which involves blame under certain 
circumstances. And it is of two kinds: (I) that which is 
incumbent in itself, that is, that which no one can perform for 
another; and ( 2 ) that which is incumbent by sufficiency 
(kifáyaton), and it is the opposite of the hrst. Knowledge 
(ma‘rifa) is of the firet kind, and for that reason he said, 
“ it is incumbent upon all mukaliafs 

5. And a mukallaf is a human being, alive, adult (males 
over fifteen and females over nine years of age), and rational. 
So dead persons, children, and insane pereons are not mukaUafs. 

6 . And FOUNDATIONS (u$ul) is the plurál of afl, and is that 
upon which something else is built. 

7. And religion (din) as a word means requiial, as said 
the Prophet, “ As thou treatest men (tadinu) so shalt thou be 
treated.” And in usage it means icay (tariqa) and lato (shari‘a), 
and that is the meaning here. And this science is called 
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“ foundations ” because the other religious Sciences, tradition 
and jurisprudence and exegesis, are builfc upon it. And it 
depends on the veracity of the Messenger. And the veracity 
of the Messenger depends on the veracity of the Sender and 
His qualities and His justice and the impossibility of there 
being evil in Him. And the science of “foundations” is 
that in which the unity of Alláh the Most High and His 
qualities and His justice and the prophecy of the prophets 
and the acknowledgement of that which the Prophet brought 
and the imámate of the Tmáms and the retům (ma‘ád) are 
investigated. 

8. And the doctors háve all agreed in consederdíg 
INCUMBENT THE KNOWLEDGE (ma‘rifa) OF ALLÁH THE MOST 
HIGH AND OF HIS POSITIVE AND PRIYATIVE QUALITIES AND OF 
WHAT IS PROPER FOR HIM AND OF WHAT IS IMPOSSIBLE FOR HIM 
AND OF PROPHECY AND OF THE IMÁMATE AND OF THE RETURN. 

9. Those of the people of Muhammad who háve the power 
to loose and bind (that is, the mulids, cf. Matt. 16: 19 ) háve 
agreed in saying that a knowledge of these things is incumbent, 
and their agreement is a convincing proof for all—for us 
Slďites, because of the presence among them of the One 
Immune to Sin ( ál-ma l fúm , that is, the Tmám whose authority 
alone is sufficient for the Shi‘ites); and for the rest (the Sun- 
nites) because of the Propheťs word, “ My people will not 
agree in an error.” 

10. And in addition to agreement, the proof that knowledge 
is incumbent is of two kinds, rational (‘aqli) and traditional 
(sami). (1) Now the rational proofs are two: (o) The firat is 
that knowledge guards against the fear which results from 
diSerences. And guarding against fear is incumbent, for fear 
is pain to the soul. Now guarding against pain is possible. 
Therefore reason pronounces incumbent the guarding against 
fear, hence guarding against it w incumbent. 

[From the presence of religious differences among 
men it is evident that many men do not know God, and 
that therefore they will go to helL This results in fear, 
from which only the knowledge of God can savé us.] 
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( 6 ) Second, expression of gratitude to a benefactor is in- 
cumbent. But this cannot be doně unless one knows him . 
Now it w incumbent, for all rational beings know that failure 
to express gratitude deserves blame. But it cannot be doně 
without knowledge. For the expression of gratitude must be 
of a kind suitable to the condition of the one to be thanked, 
and that comes only from knowing him —otherwise it is not 
an expression of gratitude. Now the Most High Creator is a 
Benefactor. Therefore expression of gratitude to Him is 
incumbent. Therefore the knowledge of Him is incumbent.* 
And since taklíf (the imposition of a task) is necessary 
(wájib) on rational grounds, as shall appear later (see para. 
131-143), it is incumbent that one know the announcer 
(muballigh) of it, that is the Prophet, and the guardian of it, 
that is, the Imám, and the Return, because taklíf requires the 
necessity (wujůb) of requital. b 

11. (2) Now for the traditional proof, which is of two kinds: 
(a) First, the word of the Most High, “ Know then, that there 
is no god but Alláh ” (47: 21 ). And this is a command making 
it incumbent. ( 6 ) Second, when there descended the word of 
Alláh, “ Věřily, in the creation of the Heavens and of the 
Earth, and in the succession of the night and of the day, are 
sign 8 for men of underatanding ” (3: 186 ), the Prophet said, 
“ Woe be to him who reads this with his tongue but has not 
reflected upon it!” Thus he attributes blame’ in čase of 
failure to reflect upon it, that is, the failure to make deduction 
(istidlál) from what the verse contained in the mention of the 
heavenly and earthly bodies, because in them are evidences 
of workmanship and power. And the knowledge (‘ilm) of 
these things certainly proves the existence of their Creator 
(§áni‘), and His power and His knowledge. Hence reflection 
and deduction become incumbent, and that was what we were 
seeking to demonstrate. 

12. And all of this is by proof (dalíl), not by imitation 
( taqlid). 

13. And proof (dalil) as a word means a director (murahid) 
and guide (dáli), and in usage it means a thing the knowledge 
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(‘ilm) oř which necessitates the knowledge of another thing. 
And since knowledge (ma‘rifa) is incumbent, it is necessary 
that it be acquired by means of reflection and deduction. 
For ma‘Txfa is not of necessity (<Jaruri), for what is known of 
nocessity is tbafc in which rational beings do not differ. Now 
‘Um is acquired by means of the smáliest cause by the direction 
of the mind upon it, or by the perception of it by the senses, 
such as the judgment that one is a halí of two, and that fire 
buras, and that the sun is bright, and likewise that we are sub- 
ject to fear and anger and strength and weakness and so forth. 

14. But 7 na‘rifa is not like that, because there is a difference 
of opinion about it, and because it cannot be acquired merely 
by the direction of the mind upon it, and because it cannot be 
perceived by the senses. Hence the first statement is dé¬ 
mona trated, because 'Um include3 both necessary knowledge 
and speculative (nazari) knowledge. Hence speculation and 
deduction become incumbent. For that without which a 
thing absolutely incumbent cannot be performed and by which 
it is controlled is itself incumbent. (There are two kinds of 
obligations (wájib), absoltde, like namaž, and condilioned, 
like l?ajj.) Because whenever anything on which a thing 
absolutely incumbent depends is not ítself incumbent, then 
the thing absolutely incumbent either remains incumbent or 
it does not. If the first be the čase, then there becomes 
necessary a taJdlf which cannot be performed, and this is 
impossible, as shall láteř appear (pars. 134-136). And if 
the second be the čase, then it becomes necessary that a 
thing absolutely incumbent shall cease to be incumbent, and 
this also is impossible. 

[That is, knowledge is incumbent, therefore investiga- 
tion is also incumbent. For if it were not, then either a 
thing (námely, ma‘rifa) would be incumbent which could 
not be attained—and this is impossible; or else a thing 
absolutely incumbent becomes non-incumbent—which 
is also impossible.] 

16. And speculation (nazar) is the orderly arrangement of 
known facts (umůr) in order to snivé at another fact. And in 
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explanation of this—first the soul (nafa) conceives the object • 
sought, then it acquires the sound premises necessary for 
making a deduction, and then it arranges them in order 80 as 
to arrive at a knowledge of the object. 

16. And it is not possible (já’iz) that knowledge (ma‘rifa) 
of the Most High be by imitation (taqlíd). And taqltd is the 
acceptance of the word of another without proof (dalll). 
And this statement of oura has two aspects. (1) First, when 
mankin d are equal in respect of knowledge (‘ilm) and difler 
from one another in belief, then a mukaUaf must either accept 
all that which othera believe (in which čase the agreement 
of things irreconcilable becomes necessary), or else he must 
accept some things and not others. In the latter čase there is 
either something to cause a preponderance of opinion (muraj- 
jib), oř there is not. If there be something which causes the 
preponderance, then that is the proof (dalil). But if there be 
not, then it becomes necessary for there to be a preponderance 
without anything to cause it, and this is impossible. 

17. (2) Second, the Most High has blamed imitation (taqlíd) 
by His word, “But say they, ‘Věřily, we háve found our 
fathers of that pereuasion and věřily by their footsteps do we 
guide ourselvee ’ ” (43: 2 l). And He has incited us to specula- 
tion and deduction by His word, “ Bring me a Book sent down 
by them before this Korán, oř traces of their knowledge—if 
ye are men of truth ” (46: 3 ). 

18 . And so it is necessary to mention those things 

RKGARDING WHICH IT IS NOT POSSIBLE FOR A SINGLE MUSLIM 
TO BE IGNORANT, AND WHOEVER IS IGNORANT AS TO ANT OF 
THEM IS OUTSIDE THE BOND (ribqa) OP BELIEVER8 AND 
DESERVES EVERLASTING PUNI8HMENT. 

19. Since the knowledge (ma‘rifa) of the above-mentioned 
things has been proved to be incumbent, it necessarily follows 
that it is incumbent upon every Muslim. That is, he should 
affirm the two testimonies (that there is no god but Alláh and 
that Muhammad is His Prophet) in order that through know¬ 
ledge he should become a believer, according to the word of 
the Most High, “ The Axabs of the desert say, ‘ We believe ’ 
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Say tliou: Ye believe not; but ratber say, ‘ We profess Islám ’ ” 
(49: 14 ). He denied faith (al-imán ) 1 to them, although they 
affirmed their belief in divinity and prophecy, because their 
faith did not derive ita existence from speculation and deduc- 
tion. And since reward (thawáb) is conditioned by faith, 
one who is ignorant of the knowledge of these things deserves 
everlasting punishment. For everyone who is imdeserving 
of any reward whatever, provided he is in possession of the 
qualities which constitute the conditions of taklf (see par. 5), 
is deserving of punishment by agreement (of all Muslima). 

20. Bond (ribqa) is a long ropě with space enough to bind 
animals within it. And the author uses the term metaphori- 
cally for the inclusive command which rests upon believers, 
the desert (for obedience to which) is reward and everlasting 
honour. 


SECTION I 


21. And he has arranged this chapter in sections. 

The FIRST 8ECTION IS IN PROOF OF THE ŠELF - EXISTENT 
(wájibiťl-wujůdi li-dhátihi, the necessarily existent in itself). 
So WE SAY THAT EVERY OBJECT OF THOUGHT IS EITHER 
NECESSARILY EXISTENT OBJECTIVELY IN ITSELF, ORISPOSSIBLE 
OF EXISTENCE IN ITSELF (mumkinu’l-wujůd), OR ELSE 18 
IMPOSSIBLE OF EXISTENCE IN ITSELF (mumtaniVl-Wujíld). 

22. The subject which is supreme and of extreme importance 
in this science is the Proving of the Creator (§áni‘). So he 
begins to do this. And as an introduction he gives a division 
of the objects of thought, because the argument to foliow 
depends on this explanation. And in explanation of thafc, 
EVERY OBJECT OF thought (kullu ma‘qůl) meatis the form 
(as-sůra) which is acquired in the mind whenever we bring 
objective existence into relation to it. Then it is either 
sound for it (the objective existence) to be qualified by it (the 
mental image) in itself, oř it is not. Jf it is not sound for it 
to be qualified by it in itself, that is impossible existence in 
itself, as (for example) the Creator’s having a partner. But 
if it is sound for it to be qualified by it, then it is either neces- 
sary (wájib) for it to be qualified by it in itself, oř it is not. 
If the former be true, then it is the necessarily existent in itself, 
námely, Alláh the Exalted, and no other. And if the latter 
be true, then it is possible of existence in itself, námely, all 
entities (mawjůdát) apart from necessary existence. 

23. But we háve confined the “ Necessary ” (al-wájib) to 
that which is necessary in itself, to guard against the necessary 
because of something else, such as the neoessity of the existence 
of an effect when a sufficient cause is present. (That is, there 
are two kinds of necessary, self-existent and existent tn some¬ 
thing else —but the term the Necessary should be ušed only 
of the former.) So the effect is necessary, not in itself, but 
rather because of the existence of a sufficient cause. 
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24. And we háve also confined the “ impossible ” to that 
which is impossible in itsdf, to guard against the impossible 
because of something dse, such as the impossibility o £ the 
existence of an eSect without its cause. And these two sorta 
(námely, the necessary because of something else and the im¬ 
possible because of something dse) belong to possible existence. 

26. And as for the “ possible,” its existence does not come 
about because of something else, so it is of no use to confine 
it to that -which is.possible in itaelf, except to explain that it 
does not come into being except in that way. There is no 
need of guarding against anything besides. 

26. We will end this discussion by mentioning two matters 
of importance on which the discussion that is to follow de- 
pends. (1) The hrst is the characteristics of the necessarily 
existent in itsdf, which are five: (o) First, ita existence is not 
necessary both because of itself and because of something else 
at the same time, otherwise its existence would certainly be 
discontinued on the discontinuance of the existence of the 
other thing, in which čase it would not be the necessary in 
itself, and that is contrary to the premises. (6) Second, its 
existence (wujúd) and its necessity are not additions (za’id) 
to it, otherwise it would háve been in need of those two, and 
would then háve been the possible. (c) Third, composition 
(tarkíb) is not true of it, because a thing composed is in need 
of parts distinct from it, and that is possible existence, and 
possible existence is not the self-existent. (d) Fourth, it 
cannot be a part of another thing, for then it would háve been 
parted from that other thing, and that is possible existence. 
(That is, God has no father or source.) (e) Fifth, it cannot be 
true of two things, as shall appear in the proofs of the Unity 
(that is, there are not two necessarily self-existents). 

27. (2) The second matter is the characteristics of the 
possible, which are three: (o) First, one of the two sides (I mean 
existence and non-existence) is not better for it than the other, 
but both are equal in relation to it, lite the two sides of a 
balance. And making one of the two sides to preponderate 
certainly comes about by a cause outside of itself. For if one 
of them were better for it than the other, then the occurrence 
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of the other (that is, the worse) either comes about oř it does 
not. If the worse occurs, then being better is not a sufficient 
cause; and if the worse does not occur, then the first supposi- 
tion regarding it is necessary for it (that is, that one alternativě 
is better for it than the other). In this čase the possible 
becomes either the necessary oř the impossible, and that 
cannot be. 

28. ( b) Second, the possible needs a mover (mu’aththir). For 
when the two sides (I mean, its existence and non-existence) 
are equal in relation to it, the preponderance of one of the two 
ověř the other is not possible unless there be something to 
cause a preponderance. And the knowledge of this is evident. 

29. (c) Third, the possible-which-abides needs a mover, not 
only to bring it into existence (see 6) but also to continue it in 
existence. But we háve said this because possibility (al- 
imkán) is required for the quiddity of the possible, and possi¬ 
bility cannot be removed from it, otherwise its change from 
possibility to necessity or impossibility would be required. 
Now it has already been proved that need (ibtiyáj) is required 
for possibility, and possibility is required for the quiddity of 
the possible. Now the requirement of something required 
is itself required. Hence the need of the quiddity of the 
possible is required—which is what we sought. 

30. And there is no dodbt that here (in the universb) 
THERE IS THAT WHICH EXIST8 OP NECE88ITY. Ip THIS BE THE 
NECESSARY IN ITSELF, THEN THAT WAS WHAT WE WERE SEBK- 
ING. And IP IT BE THE possible, then it would need a 
BRINGER-INTO-EXI 8TENCE (mŮjid) WHICH WOULD BRING IT 
INTO EXISTENCE OP NECESSITY. NOW IP THE BRINGER-INTO- 
EXISTENCE BE THE NECESSARY IN ITSELF, THEN THAT WAS 
WHAT WE WERE SEEEJNG. AND IP IT BE THE POSSIBLE, THEN 
IT WOULD NEED ANOTHER BRINGER-INTO-EXISTENCE. IP IT BE 
THE FIRST, THEN IT 18 A CIRCLE, AND THAT 18 A PALLACY OF 
NECESSITY. AND IP IT BE AN OTHER POSSIBLE, THEN IT 18 AN 
ENDLES8 CHAIN, AND THAT ALSO IS A PALLACY. FOR ALL THE 
LINKS IN THIS CHAIN WHICH INCLUDES ALL POSSIBLE EXI8TENCEB 

(al-mumlánát) are possible op necessity. Hence they 
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8HARE IX THE IMPOSStBILITY OF EXISTENCE IX THEMSELVE8. 

Hence they xeed some bringer-into-existence xeces- 
SARILY OUTSIDE OF THEMSELYES. THEN THAT IS THE 
NECE3SARY (al-wá)ib) OF NECESSITY—WHICH WAS WHAT WE 
WERE SEEKIXG. 

31. Among all the doctors there are two ways of proving 
the Creator: (1) First, seeking for proof in effects (áthár) 
which need a cause for their existence, such as is indicated in 
His Mighty Book in the word of the Most High, “ We will show 
them our signs in different countries and among themselves till 
it become plain to them that it is the truth ” (41: 53 ). And 
this is the way of Ibráhim the Friend, for he sought for proof 
in the settings of stars, which is disappearance, and that 
requires motion, and that requires becoming (hudůth), and 
that requires the Most High Creator. 

32. (2) Second, that one should speculate (nazar) about 
that which exists itself, and divide it into the necessary and 
the possible, thatdivision may bear witness to the existence 
of the necessary from which proceed all of the possible exist- 
ences which are separate from it. And there is reference to 
this in that which descended, in the word of the Most High, 
“ Is it not enough for thee that thy Lord is witness of all 
things ?” (41:53). 

33. And in this chapter the writer has referred to both ways 
at once. He refers to the hrst in connection with His being 
powerful, the explanation of which is to follow (see par. 
38). And the second is what is mentioned here. And as 
for his statement that thou shouldest say, “ If the Necessary, 
the Most High, does not exist, then either a circle oř an endless 
chain must follow,” (it is clear that) both of the things neces- 
sitated are falše; hence that which necessitated them, that 
is, the non-existence of the Necessary, is in like manner falše. 
And there is need here of an explanation of both matters, first 
of the necessity for a circle and an endless cha i n, and second of 
the fallacy of both of them. 

34. (1) Now in explanation of the first matter, (we would 
say that) there are here quiddities (máhiyyát) which are quali- 
fied by objective existence of necessity. If the Necessary 
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exists along with them, then that was what we were seeking. 
And if it does not exist, then it becomes necessary that all 
these quiddities share in possibility, for there is no middle 
ground between them (that is, between the possible and the 
necessary). Then in this čase they (the quiddities) must of 
necessity háve a mover (nnťaththir). And if their mover is 
the Necessary, that is what we sought to prove. And if it is 
the possible, then it needs another to produce it. Now if 
that mover be what we first supposed (if it be ca ušed by the 
other possible), it results in a circle. And if it be another 
possible, we will transfer the discussion to that and say what 
we said regarding the first—and the reault is an endless chain. 
So the necessity (luzúm) of both of them has been proved (that 
is, either a circle or an endless chain must result in čase there 
is no Necessary). 

35. (2) And in explanation of the second matter, námely, 
the fallacy of the circle and the chain, we say: (o) that a circle 
means the dependence of a thing upon something which in 
tura depends on it, as for example that A should depend on B, 
and B on A—and that is a fallacy of necessity. For it would 
then be necessary that the first thing should be both existent 
and non-existent at the same time, and that cannot be. For 
when A depends on B, then A is dependent on B and ón all on 
which B depends. And among the things on which B depends 
is Aitself. Then A must depend on itself. And that on which 
something depends precedes that which depends on it. Then 
it is necessary for A to precede itself. And that which pre¬ 
cedes, by the fact that it precedes, comes into existence 
before that which follows. So in this čase, A comes into 
existence before itself. Hence it is both existent and non- 
existent at the same time, and that is impossible. 

36. (6) And an endless chain is the arrangement of causes 
and effects in such a way that each one which precedes is the 
cause of the one which follows, and so on—and this also is 
fallacious. For all the individual linka of this chain, which 
includes all possible existence, are possible because they 
possess the quality of need. Hence they all share in possi¬ 
bility. Hence they need a mover (a cause). And their mover 
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is either themselves or a part of themselves or something 
extemal to them. And all of these altematives are absolutely 
fallacious. 

37. First, it is impossible for a thing to be moved (ta’thir) 
by itself, for otherwise it would be necessary for it to precede 
itself, and this is á fallacy, as was proved above. And tho 
second is impossible, because if the mover of them (the unita 
of the chain) be a part of them, then it becomes necessary for 
a thing to be the mover of itself, because it (the mover) is 
one of their number and also one of their causes (‘ilal). Then 
it would háve to precede itself and ita causes—and this also 
is a fallacy. And the (proof of the fallacy of the) third alter¬ 
nativě is of two kinds: (a) First, the thing extemal to them 
must be necessary (wájib), since it is presupposed that all 
possible existences are United in this chain, and there remains 
no extemal entity (mawjůd) except the Necessary (al-wájib). 
For there is no middle ground between the Necessary and the 
possible. Hence our conclusion has to be true. (£) Second, 
if the mover of each single individual of the linka of the chain 
be something extemal to them, then two independent causes 
(‘illa) would háve to unitě in producing one single effect, and 
this is a fallacy. For the supposition was that each of the 
links of this chain be the mover of the one that follows. (But 
according to this third alternativě) it has been supposed that 
for each of the links there be also an extemal moving (ta’thir). 
Then two causes would háve to unitě in producing one single 
effect, and that cannot be, otherwise it would háve to be 
independent of the two causes, in špite of its being in need of 
them both. Then two contradictories would háve to agree, 
and that is impossible. Hence the endless chain is absolutely 
falše. So the fallacy both of the circle and of the chain has 
been demonstrated, and that was what we sought, námely, 
the existence of Alláh the Most High. 


SECTION II 


38. CONCERNING HI8 POSITIVE QUALITIES (a?-8Ífátu’th- 
thubůtiyya), which are eight. First, the most high is 

POWERFUL (qádix) AND FREE (mukhtar). Fór THE WORLD IS 
AN ORIGINATED THING (muhdath), FOR IT IS A BODY (jism). 

And every body is inseparable from originated things, 

I MEAN MOTION AND REST, BOTH OF WHICH ARE ORIGINATED 
THINGS, FOR BOTH REQUIRE CONSEQCENCE (masbůqiyya) IN 
REFERENCE TO 80METHING ELSE. AND THAT WHICH IS IN¬ 
SEPARABLE FROM ORIGINATED THING8 IS OF NECESSITY ITSELP 
AN ORIGINATED THING. HENCE THERE IS A MOVER IN IT, 
NÁMELY ALLAH THE MOST HIGH, THE POWERFUL AND FREE. 
FOR IF THE CAUSE WERE A MECHANICAL CAUSE (můjib) THEN 
OF NECESSITY ITS EFFECT (athar) WOULD NOT REMAIN BEH3ND 
IT. THEN THAT WOULD REQUIRE EITHER THE PRIORITY 

(qidam) of the world or the origin (hudůth) of allXh 

THE MOST HIGH, BOTH OF WHICH ARE FALŠE. 

39. When he finished proving the essence (dh&t) he began 
to prove the qualities (sifát). And he placed firet the positive 
qualities, for they possess existence (wujůd), while the negative 
qualities possess non-existence (‘adamiyya). And existence 
ranks above non-existcnoe, and that which ranks highest 
shonld come first. 

40. And he began with His being Powerřul, because creation 
reqnires power (qudra). And here we will make some intro- 
ductory remarks which will include the consideration of the 
elemente of this discussion. 

41. We say then that the Powerřul and Free is He who if 
He wills to do anything does it, and if He wills to leave it, 
leavea it; and who acts with purpose (qa$d) and will (irada). 
And a mechanical cause is the opposite. There are several 
differences between them—that is, between the free agent 
(mukhtár) and the mechanical cause (můjib): (1) First, the 
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free agent is able to act oř cease from acting, while the 
mechanical cause is not. (2) Second, the act of the free agent 
is consequent upon knowledge and purpose and will, while 
the mechanical cause is not. (3) It is possible for the act of 
the free agent to follow it in time, while the act of a mechanical 
cause cannot be separated from it, as (for example) the sun’s 
giving light and fire’s buming. 

42. And the t corld (‘álam) is all that exists besides Alláh 
the Most High. And an originated thing (muhdath) is that 
which is consequent upon something else or upon non-existence 
(‘adam). And a prior thing (qadim) is the opposite of this. 
And body (jism) is that bounded thing (mutahayyiz) which 
receives division in three directions. And hayyiz and makán 
are one single thing, námely, an imaginary measure of space 
(farágh) which bodies occupy by coming into it. And motion 
is the coming of a body into a plače after being in another 
plače. And rest is the second coming into one plače. 

43. Now that this has been explained, I say that since the 
world is a thing originated, there is in it a mover, námely, 
Alláh the Most Hi gh , the Powerful and Free. And (I háve 
made) here two claims: (1) thefirst, that the world is an origin¬ 
ated thing, and (2) the second, that its Creator must possess 
free will (ikhtiyár). In explanation of the first claim, (I say 
that) by world (al-‘álam) the scholastic theologians mean the 
heavens and the earth and what is in them and what is be- 
tween them; and that is either bodies (ajsám) or accidents 
(a‘rád), both of which are originated. (o) As for bodies, they 
cannot be quit of motion and rest, both of which are originated 
things, and all that cannot be quit of an originated thing is 
itself an originated thing. Now a body cannot be quit of 
motion and rest, because every body must necessarily háve a 
plače (makán). And since this is trne, either the body 
remains in the plače, which is rest; or it is removed from it, 
which is motion—for of necessity there is no middle ground 
between the two. But rest and motion are originated things, 
because they are consequent upon something else. And 
nothing prior is consequent upon something else. Then no 
motion or rest is prior. Hence both are originated things, 
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for there is no middle ground between a thing prior and a 
thing originated. And motion and rest are both consequent 
upon something else, becausc motion means the firat coming 
(busůl) into the second plače, hence of necessity it is con- 
8 equent upon a first plače. And rest means the second coming 
into the first plače, hence of necessity it is consequent upon a 
first co ming . And all that which cannot be quit of originated 
things is itself an originated thing, for if it is not an originated 
thing then it is a prior thing. And in this čase either it has 
with it in priority something that is originated, or it has not. 
If it has, then priority and origination would háve to be 
united in one thing at the same time, and that cannot be. 
And if it has not, then that which has been known of 
necessity, námely, the impossibility of the separation of 
originated things from it, would háve to be falše, and that 
cannot be. 

44. ( b ) And accidents are originated because they need 
bodies for their existence, and that which needs an originated 
thing is even more itself an originated thing. 

45. (2) And in explanation of the second claim, (I say that) 
an originated thing, when its quiddity (máhiyya) is qualified 
at one time by non-existence and later by existence, is possible 
existence. Then it needs a mover. If that (mover) be a free 
agent, then that was what we sought. And if it be a mechanical 
cause, then its effect (athar) cannot follow it in time. Hence 
its effect must be prior. But it had been proved that it is 
originated. Hence its mover must also be originated, for 
they are mutually necessary—and both things are impossible. 
For it has been demonstrated that if Alláh the Most High be 
a mechanical cause, there follows of necessity either the 
priority of the world oř the origin of Alláh the Most Hi gh , 
both of which are untrue. Hence it - is proved that 
the Most High is Powerful and Free, which is what we 
sought. 

46. And his power is connectted (yata‘allaqu) witii 
all DET ERMi NBP things (al-maqdůrát). For THE CAUSE 
WHICH MAKK 8 THE M NEED HIS POWER 18 P088LBILITY. AřTD 
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THE RE LATI ON OF HIS ESSENCE TO ALL THINOS IS EQUAL. 

Hence his power is universal. 

[Determined things are possible existence. The re- 
lation of His essence to all possible existence is equal. 
Therefore His power extends equally to all determined 
things—that is, it is universal.] 

47. When he had proved briefly that the Most High is 
Powerful, he began to explain the universality o£ His Power. 
And the philosophers (hukamá) háve disputed about it, when 
they said that He is One (wáhid) and there proceeds from Him 
nothing but what is one. And the Thanawiyya thought that 
He did not háve power to do evil (ash-sharr.) And an- 
Na?zám* held that He did not háve power to do what was evil 
(al-qabib). And al-Balkhi denied His power ověř things like 
those which are in our power. And the Jubbá‘iyya held it 
impos8Íble for His power to extend to those very things which 
are in our power. And reality (al-haqq) is opposed to all of 
these. 

48. And the proof for our contention is that every hindrance 
in relation to His essence and in relation to what is determined 
(maqdůr) has been removed. Hence the universal connection 
(ta‘alluq) of His power is necessary. (That is, neither in 
Alláh nor in the thing determined is there any hindrance— 
hence His power extends to all.) 

49. Now the exposition of the first statement (of the text) 
is that which necessitates His being Powerful in His essence. 
And the relationship (nisba) of His essence to all things is 
equal, because of its uniqueness (tajarrud). Hence that which 
is necessitated by it (námely, His Power) is also equally 
related, which is what we sought. 

50. And the second statement is true, because that which 
necessitates a thing’s being determined (maqdůr) is its 
possibility. And possibility partakes of everything (all 
creation is one in possessing possibility). Hence it is sound 
($i^ha) for determination also to become a partaker in possible 
existences, which is what we sought. And when all hindrance 
in relation to the Powerful and in relation to what is deter- 
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mined is removed, then its universal connecfcion is necessary, 
which is what we sought. 

[Alláh is Powerful (qádir), and His power extends to 
all existence provided that neither in the qádir nor in 
the maqdůr is there any hindrance. For instance, Alláh 
is able to create a . partner, but in this čase there is a 
hindrance, for a partner to Alláh is incapable of receiving 
existence.] 

And know that the occurrence of everything connected with 
His Power is not necessary. Although He has power over 
everything, only some of the things over which He has power 
actually occur. And the Ash‘arites agree with us in the 
universality of the connection (of His Power), but they claim 
that what He has power over always occurs, as will be explained 
later, if Alláh wills. 

51. SECOND, THE MOST HIGH IS KNOWING (‘álim). FOR HE 
PERFORMS ACTIONS WHICH ARE FIRM (mučkám) AND PERPECTT 

(mutqan), and everyone who does that is of necessity 

KNOWING. 

52. Among the number of His positive qualities is His being 
Knowing. And The Knowing One is He to whom all things 
are clear in such a way that what is present to Him does not 
become absent. 

53. And a firm and perfect act is that which inoludee 
matters strange and wonderful and unites many charac- 
teristics. 

54. And there are two proofs that He ia knowing: (1) First, 
He is a free agent, and every free agent is knowing. The 
minor premise (that He is a free agent) was explained above. 
And as for the major premise, (know that) the act of a free 
agent follows his purpose, and to purpose a thing without 
having knowledge of it is impossible. (2) Second, He has 
performed firm and perfect acts, and everyone who does 
the like is knowing of necessity. Now that He performs 
such acts is manifest to whoever considers His creation: the 
heavenly bodies, on whose movements the characteristics 
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of the four seasons are arranged, as is explained in the 
Sciences; and the things on the earth, in which there 
appears the wisdom revealed in the three kingdoms (murak- 
kabáfc—minerál, vegetable, and animal), and in the strange 
things which are embraced by them, and in the wonderful 
characteristics which they possess. And if there were nothing 
else besides the forming of man, certainly the wisdom deposited 
in his creation and the orderliness of his formation and his 
senses and the benefits which depend on them would be 
sufficient (to demonstrate the perfection of AHáh’s acts), 
as is indicated in the word of Alláh, “ Háve they not con- 
sidered within themselves that All á h hath not created the 
Heavens and the Earth and all that is between them ... V’ 
(30: 7 ). And among the wonders deposited in man’s con- 
stítution is this, that every one of his members has four 
powers, that of attraction (jádhiba), retention (másika), 
dige 8 tion (bá dim a), and excretion (dáfi‘a). As for attraction, 
since the body is constantly undergoing dissolution it needs 
the power of attraction that it may attract that which will 
replace what has dissolved from it. And it needs the power 
of retention, because the food which is taken in is slippery 
(lazij), and the organ is also slippery. Hence it must háve the 
power of retention that digestion may také plače. And the 
power of digestion is needed, because it changes the food into 
what is fitted to become part of the body of the eater. And 
excretion is the throwing off of the food which was in excess 
of what was digeeted, which was prepared because of another 
member. And everyone who performs actions which are 
firm and perfect is buowing, for this is self-evident to one who 
underetands these matters and considers them. 

55. AND HIS KNOWLEDGE 18 OONKBOTXD WITH EVERY KNOWN 

thxno (ma‘lům), because of the equality of the rela- 

nONSHIP OF ALL XNOWV THINGS TO HIM. FOR HE 18 LIVDÍG 

(hayy), and it is proper that every livdíg one should 

KNOW EVERY KNOWN 3HXKG. HENCE THAT 18 NECE88ARY 
FOR HIM, BECAUSE OF THE IMPOSSIBIIJTY OF H18 BEING IN 
NEKD OF ANOTHER. 
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56. The Most High Creator knows everything that can 
properly be known, whether necessary oř possible, prior oř 
originated. This is contrary to the philosophera, in that they 
háve denied that He has knowledge of parte (al-juz’iyyát) 
as jtarts (He knows them as a whole, not as parte), because 
change in them would necessitate change in the knowledge 
which resides in His essence. We reply that what changes 
is the relative connection, not the essential knowledge. And 
the proof of our position is that it is proper for Him to know 
every known thing—therefore this (knowledge) is necessary 
for Him. And it is proper for Him to know every known 
thing because He is Living, and everyone that lives can 
properly know (a dead thing cannot know, knowledge being a 
property of life). And the relationship of this propriety (for 
him to know all things) to all that is apart from Him is an 
equal relationship (that is, it is equally proper that He know 
all things). Hence the relation of all known things to Him is 
also equal. And the proof that whenever a thing is proper 
for the Most High, it is also necessary for Him is this: His 
qualities belong to His essence (dhátiyya), and when a quality 
which belongs to the essence is proper it is also necessary, 
otherwise He would háve need of somcthing else, in that His 
essence was qualified by something other than He. Then the 
Most High Creator, as regards His knowledge, would be in 
need of something else, and that is impossible. (In both man 
and God knowledge is proper (§ahíb), but while in man it is 
possible (mumkin); in God it is necessary (wájib), for belong- 
ing to His essence it cannot be possible.) 

57. ThIRD, THE MOST HIGH IS LIVING (hayy), BECAUSE HE IS 
POWERFUL AND KNOWING—HENCE OF NECE8SITY HE IS LIVING. 

58. Among His positive qualities is His being Living. And 
the. philosophera and Abů’l-Hasan al-Basri say that His life 
means the propriety (§ibha) of His being qualified by power and 
knowledge. And the Ash‘arites say that Life is a quality 
in excess (zá’id) of His essence, as distinct from this propriety 
(as held by al-Basri). And the firet (the opinion of al-Ba?ri) 
is reality, for the root of the matter is its not being in excess.* 
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And it has been proved that the Most High Creator is Power- 
ful and Knowing, hence of necessity He is Living, which is 
what we sought. (That is, Life is the essence itself, and so 
aiso are Knowledge and Power.) 

59. FoURTH, THE MOST HIGH IS A WILLER (murid) AND A 
DISLIKER (kárih), BECACSE THE SPECIALIZING (takh§is) OF THE 
PERFORMANCE OF ACTS TO ONE TIME AND NOT TO ANOTHER 
REQUIRES THAT THERE BE A SPECIALIZER (mukhassis), AND 
THAT 18 will (al-iráda); AND BECAUSE THE most high com- 
MANDS AND PROHIBITS, AND THESE THINGS REQUIRE OF NECES- 
8TTY WILL AND DISLIKE. 

60. Now all Muslims are agreed that He has the quality 
Will, but they differ as to its meaning. Abů’l-Hasan al-Ba$ri 
said that it meant Alláhů knowing what advantage (maslaha) 
is in an act, as a motive for its performance (that is, when 
Alláh knows that a certain act is advant&geous, then that 
knowledge is will, and becomes the motive for its performance). 
And al-Bukhári said that its meaning is that Alláh is not 
overcome (maghlůb) and is not foroed (mukrah). This 
meaning here is negative, and the speaker (al-Bukhári) has 
taken in plače of Will that which mak es Will necessary. 

61. And al-Balkhi said that in Alláh's acts will means His 
knowledge of them, and in the acts of others it means His 
commanding them. Now we reply, if he means by will 
absolute knowledge, then that is not will,'as shall appear later. 
And if he means knowledge which is confined to advantage 
(that is, the knowledge of those things which Alláh sees are 
advantageous), then that is like what al-Basri said. And 
His commanding it indeed requires will, but it is not will. 

62. And the Ash‘arites and Karrámites* and a group of 
Mu'tazilites say that Will is a quality in excess of the essence, 
which is separate from Power and Knowledge, and belongs 
especially to His act. But then they disagreed among them- 
selves—the Ash‘arites say that this being in excess is a prior 
idea (ma‘ná); and the Mu‘tazilites and Karrámites say that it 
is an originated idea. And the Karrámites say that it inheres 
(qá’im) in His essence (as accidents inhere in a substance). 
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and the Mu‘tazilites say it ia not in a locus (mahall), (that ia, it 
doe8 not 80 inhere, for Alláh’s essence ia not a plače in which 
qualitiea can inhere). And the fallacy o£ thÍ8 doctrine of 
exceaa will 8oon appear. And what al-Ba^ri said ia reality, for 
two reaaon8. 


63. (1) First, the 8pecializing in the performance of acta 
at one time and not at another, and in one way and not in 
another, in špite of the equality of timea and States in relation 
to the Doer and the recipient, necessarily requirea a specifier 
(mukhassis). And thia specifier ia either (o) the Power which 
resides in the eaaence, which ia equally related to all things, 
and therefore cannot properly apecialize—and, moreover, ite 
function ia moving (ta’thir) and performing (ijád), not pre. 
ferring (tarjih); (6) or else it is absolute knowledge—but that is 
con8equent upon the appointment of the possible and the decree 
of its isauing. Hence it is not the specializer, otherwise it 
would certainly precede, and that is not possible. And it ia 
clear that the remaining qualitiea cannot properly apecialize. 
Hence the specializer ia a speciál kind of knowledge (námely, 
knowledge of what is advantageous) which necessitatea the 


appointment of the possible and the necessity of its iasuing 
from Him. That ia, it is knowledge that the possible containa 
an advantage which cannot be acquired except at that time 
and in that manner. And that specializer is Will. a 

64. (2) Second, the Most High commanded in His word, 

Establiah the worship ” ; and He prohibited in His word, 

“ Do not draw near to adultery.” And command of a thing 
requires of necesaity the willing of it, and prohibition of a 
thin g requires of necessity the dislike for it. Hence the 
Most High Creator ia a Willer and a Disliker, which is what 
we sought. 

65. Ňow there are here two mattera of importance: (1) First, 
His dialiking is His knowledge that an act contains a cause of 
corruption (mafaada) which deters Him from performing it, 
juat aa will is His knowledge that-the act contains advantage 
which is the motive (dá‘iya) for its performance. (2) Second, 
Will ia not in excess of that which we mentioned (it ia the 
eaaence itself, not in excess of the eaaence), otherwise it would 
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be either a prior idea (ma‘ná), as the Ash‘arites say, in which 
čase the plurality of prior things would be nece3sary; or else 
an originated thing - If the latter, then either (a) it would 
be a quality inhering in His essence, as the Karrámites say, 
and He would be a locus for originated things—and that is falše 
as shall appear later, if Alláh wills; or (6), it would be a quality 
of something else, and then it would be necessary for His 
command (hukm) to be referred to someone else, and not to 
Him. And Will is not in a plače, as the Mu‘tazilites say. 
For there are two errors in this: First, it necessitates an endless 
chain, because an originated thing is consequent upon the will of 
the originator. Then in that čase Will would be an originated 
thing. Then if we move the discussion back a step it becomes 
a chain. Second, the impossibility of a quality’s existing 
outaide of a plače. 

66. FlPTH, THE MOST HIGH IS A PERCE1VER (mudrik), BE¬ 
CAUSE HE IS LIVDÍO, AND IT IS THEREFORE PROPER FOR HIM TO 
PERCEIVE. And THE korán has COME in to pro ve it for 
HIM, HENCE rr IS INCUMBENT THAT IT BE CONPDtMED (ithbát) 

(by us by reason) to belong to him. 

67. By traditional proofs it has been demonstrated that 
the Most High has Perception (idrák). And Perception is 
(something) additional to Knowledge. For we find a difference 
between our huncledge of black and white and a terrifying 
sound and a pleasant one, and our perception of these things. 
And this addition is due to the impression (ta’thir) of the 
senses. However, rational proofs lead us to believe that 
senses and organa are impossibte for the Most High, and there- 
fore this addition is impossible for Him. Hence in this čase 
His Perception is His Knowledge of objects of perception 
(mudrakát). 5 

68 . And the proof that it is proper for Him to háve the 
quality of Perception is the same as that by which we proved 
that He knows all known things, (námely), by His being 
Living (see par. 56). 

69. SlXTH, THE MOST HIGH 18 PRIOR (qadim) AND FROM 
ETERNITY (azali) AND ABIDING (báqi) AND TO ETERNITY (abadi), 
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BECAUSE HE 18 THE NECESSARILY EX1STENT. HENCE NON- 
EXISTENCE, BOTH PREVIOU8 (sábiq) AND CONSEQOENT (láljiq), 
13 FOR HIM IMPOS8IBLE. 

70. These four qualities are required in order that His 
existence be necessary (wájib). And Prior is that entity 
the existence oř which is not derived from anything else. And 
From Eternity is the being related to (musáhib) the “ ascer- 
tained ages ” (the ages after creation—mul?aqqaq) and 
“ implied ages” (the ages before creation—muqarrar), as 
regards the past. And Abiding is existence that continues 
and that is related to all ages. And To Eternity is being 
related to all ages, either ascertained or implied, aš regards 
the future. And Etemal (sarmadi) comprises all ages. 

71. And the proof oř this is that since it has been proved 
that He is Necessarily Existent, non-existence is impossible 
for Him absolutely, whether it be previous, on the supposition 
(taqdir) that He is not from all eternity, or consequent, on the 
supposition that He is not to all eternity. And since absolute 
non-existence is impossible for Him, it is proved that He is 
Prior and From Eternity and Abiding and To Eternity, which 
is what we sought. 

72. Seventh, the most high is a speaker (mutakallim), 
BY THE AGREEMENT OF ALL. AND BY SPEECH (al-kalám) 18 
INTENDED LETTFRS AND SOUNDS WHICH ARE AUDIBLE AND 
ORDERLY. AND THE MEANING OF THE MOST HIGH’8 BEING A 
SPEAKER 18 THAT HE BRINGS SPEECH INTO EXISTENCE IN 80ME 
80RT OF BODY (jÍ8m). AND THE EXPLANATION OF THE A8H- 
‘ARITE8 18 CONTRARY. TO REASON. 

73. Among the qualities of the Most High is His being a 
Speaker. And in that Muslima háve agreed, but after that 
they differ in four points (maqámát): (1) First, in the way in 
which they prove this quality. The Ash‘arites say it is reason 
(‘aql). And the Mu‘tazilites say it is tradition (sam‘), aceord- 
ing to the word of the Most High, “ And discoureing did Alláh 
discourse (takallama) with Moses ” (4: 162 ). And this is 
reality (that is, the Mu‘tazilite position), because there is no 
rational evidence (dalil), and the evidence which they adduce 
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is not complete. Now all the prophets háve agreed in this 
(that Alláh speaks). (And ií one says that the very fact that 
there are prophets is a rational proof that Alláh speaks—for how 
could they speak unless He first spoke to them ?—vře reply) 
that the proof of their being prophets is not dependent on this 
(that is, His Speaking), because it is possible to attest (the 
validity of the mission of) the prophets apart from Speech, 
for it is rather dependent on miracles, otherwise a circle wonld 
háve to follow. (That is, the prophet says that Alláh- is a 
Speaker, but the truth of his being a prophet depends on 
Alláh’8 being a Speaker.) Hence it is incumbent to prove 
(ithbát) it for Him. For it is possible to deduce (istidlál) the 
truth of prophecy from miracles apart from the Korán, oř 
else from the Korán considered not as Speech but as a miracle. 
And undoubtedly there is a disagreement (tagháyur) about 
miracles. Hence it is necessary to prove (by tradition that 
Alláh is a Speaker). 

74. (2) As to the quiddity (máhiyya) of His Speech. The 
Ash‘arit€8 thought it was a prior idea (ma‘ná) inherent in 
His essence which is expressed in various terms (‘ibárát) and 
is distinct from Knowledge and Power. Hence it is neither 
lettere nor sounds nor commands nor prohibitions nor narra- 
tive nor interrogation nor any other such form of speech.* 

75. And the Mu‘tazilites and Karrámites and Hanbalites 
8 ay it is lettere and sounds compounded in such a way as to 
express something.* And this is reality, for two reasons: 
(o) First, that which takés precedence (al-mutabádir) in the 
opinion of intelligent people is what we háve mentioned 
(námely, that kalám is speech), because they do not attribute 
the quality of speech to one who does not possess that quality, 
such as one who is silent or dumb. (Speech means speaking, 
not merely having ideas in one’s mind, as the Ash‘arites say.) 
(6) Second, what they háve said cannot be conceived (ghayru 
mutasawwar). For that which they conceived is either 
esaential Power from which proceed lettere and sounds, and 
they háve said that Speech is other than that—nor can the 
other qualities properly be the source of what they háve said. 
And whenever a thing cannot be conceived it cannot be 
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properly proved, for attestation (tasdiq) is consequent upon 
conception (ta^awwur). 

76. (3) Third, as to that in which the quality Speech 
inheres. The Ash‘arites, because of their doctrine that it 
is an idea (ma‘ná),* say that it inheres in His essence. And 
those who say that dt is letters and sounds háve diffcred among 
themselves. The Hanbalites and Karrámites say that it 
inheres in His essence, so according to them He speaks wifch 
letters and sounds. And the Mu‘tazilites and Imamites say 
(and this is reality) that it is inherent in something else, not 
in His essence—as when He made speech to exist (awjada) 
in the bush, and Moses heard it. And the meaning of His 
being a Speaker is that He makes Speech, not that He is one 
in whom Speech inheres. a And the proof of that is that Speech 
is a possible thing, and God Most High has power ověř all 
possible existences. 

77. And what we mentioned (námely, the Ash‘arite doc¬ 
trine) is to be rejected, for two reasons (sanad): (o) First, if 
a speaker be that in which speech inheres, then the air in which 
letters and sounds inhere would be a speaker, and that is not 
true. For the lexicographers do not call anything a speaker 
except that which makes speech, not that in which speech 
inheres, and in this way voice (a?-sadá) is something other 
than a speaker. And they say that a jinní speaks through 
(‘ala) the tongue of an epileptic, because they believe that the 
maker (fá‘il) of the speech that is heard from the epileptic is 
the jinní. 

78. (6) Second, Speech is either an idea (ma'ná)—and the 
fallacy of this has been proved; or it is letters and sounds— 
and it is not possible for them to inhere in His essence, for 
then He would become the possessor of senses, because the 
existence of letters and sounds necessarily depends on the 
existence of their instrumenta. Then the Most High Creator 
would become the possessor of senses, and that is falše. 

79. (4) Fourth, as to the' priority or origin of Speech. 
Now the Ash‘arite8 said that the idea was prior. And the 
l^anbalites said that the letters were prior. And the 
Mu‘tazilites said that Speech was an originated thing, and 
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that is the reality, for several reasons: (o) Firat, if it were 
prior, then a plurality oí prior t h ings would be necessary, 
and that is falše, for the calling anything besides Alláh 
prior is infidelity (kufr) by the agreement of all * Hence 
the Christiana are guilty of infidelity in affirming the 
priority of the Persons (al-uqnům). ( 6 ) Second, it is com- 
pounded of lettere and sounds which become non-existent 
when succeeded by others. And non-existence is not possible 
for a prior thing. (c) Third, if it were prior then it would 
necessarily follow that Alláh lies. But that which is necessi- 
tated is falše (námely, Alláh’s lying), hence that which necessi- 
tated it (kalám's being prior) is falše also. And the proof of 
this necessity (of His being a liar) is that He informed us of 
His sending Noah from etemity (fi’l-azal), by the word of the 
Most High, “ We sent Noah to his people ” (71: i). And He 
did not send him from etemity, since there is nothing previous 
to etemity. (If the word of Alláh was from etemity, then 
Noah must háve been sent before etemity !) Hence it would 
be a lie. 

80. (d) Fourth, if it were prior, then His word would be 
nonsense (‘abath), in the word of the Most High, “ Observe 
prayer and pay the legal impost ” (22: 78 ), because in etemity 
there was no mukaUaf. Now nonsense is evil (qabíh), hence 
it is impossible for the Most High. (/) Fifth, the word of the 
Most High, “Every fresh (muhdath) warning that cometh 
to them from their Lord they only hear to mock it ” (21: 2 ). 
And warning (dhikr) is the Korán, because of the word of the 
Most High, “ Věřily we háve sent down the warning (adh- 
dhikr), and věřily we will be its guardian ” (15: 9 ), “ For truly 
to thee and to thy people it is an admonition ( dhi k r ) ” (43: 43 ). 
And He has attributed to it the quality of origin (hudůth), 
hence it is not prior. And the word of the author and the 
státement that the Aah‘arites are not to be accepted refer to 
what we háve mentioned in these places. 

81. ElGHTH, THE MOST HIOH IS VERACIOUS (sádiq). FOR 
a lie (al-kidhb) is op necessity evil (qabib) and alláh the 
MOST HIOH IS PAR REMOVED PROM EVIL, BECAC8E IT IS IMPOS¬ 
SIBLE POR HIM TO HÁVE ANY IMPERPECnON (naq?). 
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82. Among His positive qualities is His being Veracious. 
And veracity is a report that corresponds to reality, and a lie 
is a report that does not so correspond. Because if He were 
not Veracious He would be a liar, and that is falše; for a lie 
is of necessity evil, and it would be necessary for the Most 
High Creator to be qualilied by what is evil, and that is falše, 
because of what shall later appear. And a lie is an imper- 
fection, and the Most High Creator is far removed from im- 
perfection. 


section m 


83. CoNCERNINQ HIS PŘIVÁTI VE (salbiyya) QUALITIES, 
WHICH ARE SEVEN. FlRST, THE MOST HIQH IS NOT COM- 
pounded (murakkab), otherwise he would be in need op 

MEMBERS, AND THAT WHICH IS D7 NEED (milftaqir) IS POSSIBLE 

(existence). 

84. Wben he finished the positive qualities he began on 
the privative ones. The first (the positive) are called the 
qualities of perfection (kamál), and the second the qualities 
of glory (jalál). And if you will, all the qualities may be 
qualities of glory. For the affirmation of His Power means 
the negation (salb) of impotence (‘ajz) in Him, and the affirma- 
tion of knowledge. means the negation of ignorance in Him, 
and likewise for the other qualities. And in truth what can 
be understood by our reason (al-ma'qúl laná) of His qualities 
is nothing but negation (sulůb) and relationships (i<Jáfát). 
And the limit (kunh) of His essence and qualities is veiled from 
the consideration (nazar) of reason (‘uqůl). And no one knows 
what He is but He Himself.. 

85. Now the author mentioned here seven qualities. The 
first is that He is not compounded. And a compounded thing 
is one which has parts. And the opposite of compounded is 
single (basit), and it is what does not háve parta. And com- 
position (tarkib) is sometimes objective, as the composition 
in bodies of a torna (jawáhir) and accidents (a‘rád); and some¬ 
times it is mental (dhihni), as the composition of quiddity 
(máhiyya) and limita (hudůd), like the composition of genera 
(ajnás) and species (fufůl). And a compounded thing in both 
senses is in need of ita parta, because it is impossible for it, 
objectively or subjectively, to be realized and distinguiahed 
without ita parta. And ita parta are other than it, because 
the part can be separated from it. And the part is not called 
the whole. And that from which a thing can be separated is 
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di8tinct from it. Then a compounded thing is in need of 
something else, hence it is possible (existence). Therefore, 
i£ the Most Exalted Creator were compounded He would be 
possible (existence), and that cannot be. 

86. Second, he is not a body (jism), nor an accident 
(‘ ara^), nor an atom (jawhar), otherwise he would háve 
need of a plače (al-makán), BECAUSE it is impossible por 
BODY TO BE SEPARATED FROM ORIGINATED THINOS. THEN 
HE WOULD BE AN ORIGINATED THING, AND THAT IS IMPOSSIBLE. 

87. The Most High Creator is not a body, contrary to the 
AnthropomorphÍ8ts (mujassima). Ajid body is that which 
has length and breadth and depth. And accident is that 
which alights (al-fcáll) in a body and has no existence without 
it. And the proof that the Most High is not an accident or a 
body is of two kinds: (1) First, if He werc one of these two He 
would be possible existence. But this necessity is falše, hence 
that which necessitates it is falše also. And for the explana- 
tion of this necessity—we know of necessity (bid-darúra) that 
evcry body needs a plače, and every accident needs a locus 
(mahall). And plače and locus are other than body and 
accident. Hence they are in need of something other than 
themselves. And that which needs something else is the 
possible. Hence if the Most High Creator were a body oř an 
accident He would be possible existence. (2) Second, if He 
were a body He would be an originated thing, and that is 
impossible. And in explanation of this, no body can be quit 
of originated things.- And that which cannot be quit of 
originated things is itself an originated thing, as we háve 
previously explained. Hence, if He were a body He would 
be an originated thing. But He is prior. Then contra- 
dictories would háve to agree, and that is impossible. 

88. And it is not possible that he be in a plače (makán), 
FOR HE WOULD THEN HÁVE NEED OF IT; NOR IN A DIRECTION, 
FOR HE WOULD THEN HÁVE NEED OF IT. 

89. And these two qualities are negative. (1) The hrst is 
that He is not in a plače, contrary to the Christians and some 
of the §ůfi8. And what is understood by incamation (hulúl— 
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alighting) is the inhering (qiyám) of one entity (mawjůd) 
in another entity in succession. And if they intend this 
meaning, then it is falše. For then the Necessary would háve 
to be in need, and that cannot be. And if they intend some 
other meaning, then first of all we would háve to conceive it, 
and afterwards pass judgment on it, either rejecting it oř 
affirming it. 

90. (2) Second, He is not in a direction (jiha). And direc- 
tion is the goal (maq§ad) of a moving object, and is connected 
with the world of sense. And the Karrámites thought that 
He was in the direction of heaven (fawqiyya), and they 
supposed this from the literal meaning of a text (naql), and that 
is falše. Because, if He be in a direction, then either He does 
not need it, in which čase He will not alight in it; or else He 
does need it, in which čase He would be the possible. And 
the literal traditional meaning possesses interpretations 
(ta’wilat) and bearings (mahámil) which are mentioned in their 
proper plače. For since corporeality (jismiyya) and what 
follows from it has on rational grounds been proved impossible 
for Him, then either (o) another interpretation is necessary— 
for it is impossible to use both (tradition and reason), other- 
wise contradictories would háve to agree; or (6) both must be 
rejected, in which čase both of the contradictories would háve 
to be removed (a logical impossibility); or (c) tradition must 
be ušed and reason rejected, in which čase reason also would 
háve to be rejected, because of the rejection of its foundation. 
(Reason is fundamental (a§l), tradition is consequent (far')— 
if the forrner is rejected the latter is impossible.) 8o (d) the 
fourth possibility remains, námely, the use of reason and the 
interpretation of tradition. 

91. And pleasure (al-ladhdha) and pádí (al-alam) are not 

v AUD POR HIM, BECAUSE IT IS IMPOSSIBLE FOR THE MOST HIGH 
TO HA VE A PHYSICAL CONSTITUTION (mizáj). 

92. Pain and pleasure are tfrings that we perceive intemaUy 
(wijdani), hence they do not need explanation. And it has 
been said of them that pleasure is the perception of what is 
agreeable with regard to its being (min ljayth) agreeable, and 
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pain Í8 the perception of what is disagreeable (munáfi) with 
regard to its being disagreeable. And pleasure and pain may 
be either sensuous oř mental. I£ the perception is by tho 
senses they are sensuous, and if it is by the mind they are 
mental. Since this is detcrmined, we say thal pain is im- 
possible for the Most High, as all reasonable bcings agrcc, 
since He is subject to nothing that is disagreeable (munáfi— 
contrary to His nátuře). And pleasure, if it be sensuous, is 
likewise impossible for Him, because it results from having a 
physical constitution, and a physical constitution is impossible 
for Him, otherwise He would be a body. And if it be mental, 
the philosophers háve affirmed it for Him, also the founder of 
the Ya‘qubigga (séct) 1 from among us. For the Most High 
Creator is qualified by His perfection, which is worthy of Him, 
for it is impossible for Him to háve any imperfection. Never- 
theless, He perceives by His essence and His perfection. Hence 
He is the Most Glorious Perceiver and the Most Exalted Per- 
ceiver by the most complete perception, and by pleasure we 
mean nothing other than that. 

93. But the scholastic theologians háve restricted their 
8tatements to the denial of pleasure to Alláh, either because 
of their belief that mental pleasure (also is) denied to Alláh, 
or because of its not having been mentioned in the Majestic 
Law. For the qualities of Alláh and His names are restricted, 
and it is not permissible for any but Him to venture into 
them, except with His permission. And even if pleasure is 
possible for Alláh from the point of view of (human) reason, 
yet it is not polité (to attribute it to Him), because it may 
perhaps be impossible (for Him) for some reason oř other 
which we do not know. 

94. Nos does he unitě with other than himself, be¬ 
cause union (ai-ittihád) 18 absolutely impossible for him. 

95. Union may be ušed in two senses, figurative and reál. 
(1) Figurative union is one thing’8 becoming another thing 
in being (al-kawn) or in corruption (al-fasád). (Foř an example 

1 The transistor had written “ tho author of ‘ Ya'qůt,’ ” which I 
háve oorrected by conjocture. R.A.N. 
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of being—water becomes mist; of corruption—seed in the 
ground dies and becomes a new plant.) Eitber (a) tbere is 
no addition (i^áfa) of another thing, as tbeir saying that water 
becomes air and air becomes water; or (6) there is an addi¬ 
tion of something else, as it is said that dirt becomes mud by 
the addition of water to it, (2) And reál union Í3 when two 
entities become one entity. 

96. Since that is determined, know that the first is alto- 
gether impossible for the Most High, because created being 
(al-kawn) and corruption are impossible for Him. And as 
for the second, some Christians say that He has umted with 
Christ, for they say that the divinity (láhůtiyya) of the 
Creator hasunited with the humanity (násutiya) of ‘Isá. And 
the Nasriyya say that He has united with ‘Ali. And some of 
the §ůfis say that He has united with those who know God 
(‘árifm). Now, if they mean something other than what 
we háve mentioned it is first necessary to conceive it, then to 
pass judgment upon it. And if they mean what we háve 
mentioned (námely, reál union), then it is altogether falše, 
because union is in itself impossible (there is no such thing 
as reál union). Therefore it is impossible that it should be 
proved (to occur) in anything else. Now it is impossible, 
because if after the union of two entities they continue to 
exist, there is no union, because they are two, not one; and if 
they become non-existent together, this also is not union, 
but a third entity; and if one of them becomes non-existent 
and the other continues to exist, this also is not union, because 
non-existence cannot unitě with existence. 


97. Third, the most high is not a locus (mahall) for 

ORIGINATED THINGS, BECAUSE OF THE IMPOSSIBILITY OF HIS 
BEING ACTED UPON (infi‘ál) BY ANYTHING ELSE, AND THE 
IMPOSSIBILITY OF IMPERFECTION IN HIM. 

98. Know that there are two ways of considering (i‘tibárán) 
the qualities of the Most High: (1) The first of these refers to 
the essential Power itself and the essential Knowledge itself 
and to the other qualities themselves. And (2) the second 
refers to the connection (ta‘alluq) which these qualities háve 
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with the things determined {muqtadayát) by them, such aa 
the control of Power ověř that which is decreed (maqdůr), 
and of Knowledge ověř that which is known. And, according 
to this second sense, there is no dispute about these qualities, 
being things which are relative, in additiou (to the essence), 
and changing as the things with which they are connected 
change and vary. 

99. But in regard to the first sense, the Karrámites thought 
that the qualities are originated things and are renewed in 
like manner as the things with which they are connected are 
renewed. They said that He was not Powerful at first, but 
Iater became Powerful, and that He was not Knowing, but 
later became Knowing. And the reality is contrary to this. 
For what is renewed in what they mentioned is the relative 
connection. And if they meaií that, it is self-evident. Other- 
wise, it is falše for two reasons: (1) First, if His qualities are 
things originated and renewed, it would be necessary for Him 
to be acted upon and to change. But the necessity is falše, 
hence that which necessitates it is falše also. And there are 
two proofs of this: (o) First His qualities are essential, and 
their change would require the change of the essence and its 
being acted upon. And (6) second, the origin of the qualities 
would necessitate the origin of His ability to be a locus for 
them, and that would require the passibility and changeable- 
ness of the locus. But it is impossible for the nátuře (máhiyya) 
of the Most High to be subject to change and passibility. 
Hence His qualities are not originated, which is what we 
sought.* (2) Second, the qualities of the Most High are perfect 
qualities, because it is impossible for them to háve imperfec- 
tion. And if they were originated and renewed He would 
not háve perfection. And not having perfection is imperfection 
—and Alláh, the High, the Great, is exalted above that 1 

100. Fourth, ocular vision (ru’ya) of the most high is 

IMPOSSIBLE, BECAUSE EVERYTHING WHICH CAN BE 8EEN 
POSSESSES DIRECTION. FOR IT IS OF NECE88ITY EITHER 
OPPOSITE TO ONE, OR ELSE IT 18 LIKE 80METHING OPPOSITE. 
THEN HE WOULD BE A BODY, AND THAT 18 IMPOSSIBLE. AND 
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IN THE WORD OP THE MOST HIGH (tO Moses) “ THOD SHALT 
NOT SEE ME ” (7: 139 )—AND lan IS THE ETERNAL NEGATIVE. 

101. The philosophera and the Mu‘tazilites* hold that the 
vision of Him with the eye is impossible, because of his being 
incorporeal (mujarrad.) And the Anthropomorphists (mujas- 
sima) and Karrámites hold that it is possible to see Him with 
the eye face to face. And the Ash‘arites believe that God is 
incorporeal, and (yet) say that the vision of Him is valid, b 
contrary to the opinion of all saně men. And some of the 
A 8 h‘arite 8 say, “ By vision we do not mean the impression 
(intibá*) (of the object on the optic nerve) oř the is3uing of 
rays, but the statě which is aoquired from the vision of an 
object after the acquisition of the knowledge (‘ilm) of it.” 
And others of them say that the meaning of the vision of Him 
is that He uncovere Himself (yankashifu) to believing creatures 
on the Last Day like the uncovering of a visible full moon. 
And the reality is that if they mean by that a complete mani- 
feetation (al-kashfu’t-támm), then that is admitted, for on the 
Day of Resurrection perfect knowledge (al-ma‘rifa) will become 
necessary (tfarňrí). Otherwise it cannot be conceived except as 
ocular vision, and that is falše both by rcason and tradition. 

102. (1) It is falše by reason, because if He be visible He 
must be in a direction, and therefore be a body, which is falše, 
as has been previously shown. For every visible t hi n g is 
either opposite, or is like something oppoaite (fi hukmi’l- 
muqábil), as the image in a mirror, and that is necessarily true. 
And everything oppoaite or like an opposite is in a direction. 
Hence if the Most High Creator be visible He must be in a 
direction, which is falše. (2) And it is also falše by tradition, 
for several reasons: (o) First, when Moses asked for a vision 
(of Him ) he received the answer, “ Thou shalt not see me ” 
(7: 139 ), and lan is the etemal negative* according to the 
lexicographers. And since Moses did not see Him, oertainly 
no one else has seen Him. ( 6 ) Second, in the word Alláh, 
“ No vision taketh in Him , but He taketh in all vision ” ( 6 : 103 ). 
He describes Himself by denying that eyes can perceive Him. 
Hence proving that He is visible is a fault. (3) Third, He 
made a great matter of their seeking for a vision of Him self, 
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and attached blame to it, and threatened (the guilty), saying, 
“ But a greater thing than this did they aak of Moses ! for they 
said, ‘ Show us Alláh plainly ! ’ and for this their wickedness 
did the fire-storm lay hold on them ” (4: 152 ). “ They who 
look not forward to meet us say, * If the angela be not sent 
down to us, oř unless we behold our Lord . . Ah! they are 
proud of heart, and exceed with great excess ! ” ( 21 : 22 ). 

103. FlřTH, A PARTNER (ash-sharik) IS DENIED TO HIM, 
BECAUSE OP TRADITION; ANT) BECAUSE OP THEIR HINDERING 
one another (in c&se of a plurality of deities), in which čase 
THE ORDERLINESS OF EXI8TENCE WODLD BE DE8TROYED; AND 
BECAUSE HE WOULD HÁVE TO BE COMPOUNDED, SINCE TWO 
NECESSARIES WOULD SHARE IN BEING NECESSARILY EXI8TENT, IN 
WHICH CASE THERE WOULD HÁVE TO BE A DI8TINGUISHER (má’iz). 

104. Scholastic theologians and philosophera háve agreed 
in denying to the Most Migh a partner, for several reasons: 

(1) First, the traditional proofs which point to this, and also 
the agreement of the prophets, which is here a proof, because 
their veracity does not rest on their affirmation of the Unity. 

(2) Second, the proof of the scholastic theologians, which is 
called “the proof of hindrance.” And that is.taken from 
the word of the Most High, “ Had there been in either heaven 
oř earth gods beside Alláh, both surely had gone to ruin” 
(21: 22 ). And this means that if He had a partner, the destruc- 
tion of the orderliness of existence would follow of necessity, 
and that is falše. In explanation of this—if the will of one of 
the two (gods) came into connection with the production of a 
moving body, then undoubtedly it is possible for the other 
god to will its rest, or it is not: (o) If it is possible, then un¬ 
doubtedly either the will of both will be carried out—in which 
čase opposites would háve to be reconciled; oř else the will of 
neither of them will be carried out—in which čase the body would 
háve neither motion nor rest; oř the will of (only) one of them 
will be carried out, in which čase two evils will result: (a) hrst, 
preponderance (tarjih) without any one to give preponderance, 
and (/S) second, the impotence of the other (god). ( 6 ) If it is 
not possible for the other god to will its rest, then it necessarily 
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follows that he is impotent. For there is no hindrance except 
the connection of the will of that other god (with the body). 
But impotence on the part of gods is falše, and preponderance 
without one to give preponderance is impossible. Hence 
the destruction of the orderliness of existence would be 
necessary, and that also is impossible. 

105. (3) Third, the proof of the philosophers and its explana- 
tion. If there be in existence a Necessarily Existent, then 
both of the gods must be possible existence. For in this čase 
they would both share in being necessarily existent. And 
undoubtedly they can either be distinguished from one another 
or they cannot. For if they cannot be distinguished they do 
not acquire duality. And if they can be distinguished, it is 
necessary that each one of the two be compounded of that 
in which they are one, and that by which they are distinguished. 
And every compounded thing is possible existence. Hence 
they both are possible existences, and this was contrary (to 
our premises). 

106. Sixth, edeas (ma‘áni) and states (ahwál) are denebd 
TO THE M08T HIGH. BECAUSE IP HE WERE POWERFDL BY HIS 
POWER AND KNOWINO BY HIS KNOWLEDGE AND SO FORTH HE 
WOOLD HÁVE NBKD IN HIS QUALITIES OP THAT IDEA. THEN 
HE WOOLD BE POSSIBLE EXISTENCE, AND THAT IS CONTRARY 
(to our premises). 

107. The Ash‘arites hold that the Most High is Powerful 
by His Power and Knowing by His Knowledge and Living by 
His Life, and so for all His other qualities, and that these are 
prior ideas in addition to His essence and inhering in it.* 
And the Bahshamiya say that the Most High is equal to 
(musawf) any other essence, and is distinguished from other 
esaences by a statě (bála) which is called godhood (ulůhiyya). 
And this statě produces in Him four states: being powerful, 
knowing, being alive, and existing. And staU (hal) according 
to them is a quality belonging to an entity (mawjůd), and 
existence (wujůd) and non-existence (‘adam) do not possess 
this quality. And they say that the Most High Creator is 
Powerful in relation to (biďtibár) that statě of being powerful 
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and Knowing in relation to that statě of knowing, and so for 
the other qualities. And the fallacy of this contention is 
necessary (darůri), for a thing is either an >ntity or a non- 
entity, since there iá no middíe ground. 

108. And the philosophers and the investigators (muhaqqi- 
qůn) among the scholastic theologians say that the Most High 
is Powerful by His essence, and so for the other qualities. And 
when we say, “ the essence is Knowing and is Powerful,” 
what is imagined to be an addition (zá’ida) is relative and is 
addition only in the mind, not objectively. And this is the 
reality in our opinion, because if He were Powerful by His Power 
(qudra) or statě of being powerful (qádiriyya), and Knowing 
by His Knowledge (‘ilra) or statě of knowing (‘álimiyya), 
and so forth, then it would follow that the Necessary would 
háve need of something else in His qualities. Because these 
ideas and States are distinct from His essence absolutely. 
And everything which is in need of something else is possible 
existence. And if His qualities be in addition to His essence, 
then He would be possible existence, which is contrary to our 
premises. 

109. Seventh, the most HiQH is self-sufficient (ghaniyy) 

AND NOT IN NEED, FOR THE NECESSITY OF HIS EXISTENCE APABT 
FROM ANYTHING ELSE REQUIRES THAT HE BE WITHOUT NEED 
OF ANYTHING ELSE, AND THAT EVERYTHING BESIDES HIM BE 
IN NEED OF HIM. 

110. Among His negative qualities is His being absolutely 
self-sufficient and not in need of another, neither in His essence 
nor in His qualities. For the necessity of His existence, which 
has been established for Him, requires His being absolutely 
without need as regards all things bcside Himself. For if He 
were in need (muhtáj) He would háve to want (iftaqara)- 
something, and then He would be possible existence, and 
Alláh is exalted above that! Rather the Creator, whose 
greatness is glorious, is without need of anything besides 
Himself. And everything (that is) is an emanation (rash^ta— 
oozing) amongst the emanations of His existence, and a mote 
(dharra) amongst the motes in the rays of his munificence. 


SECTION IV 


111. CONCERNING JUSTICE (‘adl). AND TN IT ARE SEVERAL 
8UBJECTS FOR INVESTIGATION. (1) FlRST, REASON (al-‘aql) 
OF NECESSITY PASSES JUDO MENT AS TO WHAT ACTIONS ARE 

OOOD (hasan), such as the rbturn op a trust (fund) and 

DOINO GOOD (ihsán), AND VERACITY WHICH IS PROFITABLE, AND 
AS TO WHAT ARE EVIL (qabíh), SUCH AS INJUSTICE AND AN 
INJURIOUS LIE. FOR THOSE WHO DĚNY ALL SYSTEMS OF LAW, 
LIKE THE MALAHIDA AND THE PHILOSOPHERS OF INDIA, JUDGE 
OOOD AND EVIL THUSJ AND MOREOVER IF THEY ARE DENIED BY 
REA80N THEY WOULD ALSO BE DENIED BY TRADITION, BECAUSE 
OF THE DENIAL OF THE EVIL OF LYING IN THIS CASE IN THE 

law-oiver (ash-shári‘). 

112. When he finished the discussion of the Unity he began 
the discussion of Justice. And the meaning of Justice is that 
the Most High is far removed from every evil act and from 
being remiss in what is incumbent. And since Justice depends 
on the knowledge of good and evil as determined by reason, 
he introduced the discussion of that first. And know that 
an act the conception of which is necessary (darúri) either 
has a quality in addition to its origination (hudúth), oř it has 
not. An example of the latter is the movement of one who 
acte thoughtlessly (as-sáhi) and of a sleeper. And as for 
the foxmer, either reason hates that addition oř it does not 
—if it does, that is evil (al-qabih), and if reason does not 
hatě it, it is good (al-hasan). (That is, an act which one can 
know of necessity, such as the things we see and hear, either 
has a moral quality in addition to its occurrence, oř it has 
not. If it has, and reason does not hatě it, it is good—other- 
wise it is evil.) 

113. Either (1) the doing and not doing of an act is equal, 
and this is mubdh (indifferent); oř (2) it is not equaL And 
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(m this latter čase) if the not doing of it is preferable, then if 
the opposite (námely, the doing of it) is forbidden it is hárám, 
otherwise it is makrúh. And if the doing of it is preferable, 
then if the leaving it undone is forbidden, it is i oájib ; or if the 
leaving it undone is permissible it is mandáb (or miistahabb). 

(1) Doing and not doing equál : mubáh. 

(2) Doing and not doing not tqual: 

(а) Not doing preferable: 

(a) Doing it forbidden: hárám. 

09) Doing it not forbidden: nuikrúh. 

(б) Doing of it preferable: 

(a) Leaving it undone forbidden: wájib. 

(/9) Leaving it undone permissible mandúb 

( mustahahb ). 

114. Since this is explained, know that good and evil are 
ušed in three senses: (1) First, a thing’s being a quality of 
perfection, such as our saying that knowledge is good; or a 
quality of imperfection, such as our saying that ignorance 
is evil. (2) Second, a thing’s being agreeable to nátuře, 
as pleasures; or disagreeable to it, as pains. (3) Third, good 
is that the doing of which deserves praise in this world and 
reward in the world to come; and evil is that the doing of 
which deserves blame in this world and punishment in the 
world to come. 

115. And there is no difference of opinion as to the first 
two senses being determined by reason. But the scholastic 
theologians háve differed regarding the third sense. The 
Ash‘arites say that there is nothing in reason which can 
guide to (a knowledge of) good and evil in this third sense, 
but law (must be the guide), and whatever it calls good is 
good, and whatever it calls evil is evil. And the Mu‘tazilites 
and Imámites say that there is that in reason which can 
guide to it, and that good is good in itself, and evil is evil in 
itself, whether the lawgiver pronounces it so or not.' And 
they reply to them (the Ash‘arites) as follows: (1) First, we 
know of necessity that some actions are good, such as veracity 
which is profitable and faimesa and doing good and retuming 
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a trust and rescuing one who is perishing and other such 
things, without needing law (to telí us so); and that other3 
are evil, such as an injurious lie and injustice and doing 
harm to one who does not deserve it and other such things, 
without having any doubfc at all about it. For this judgment 
is inherent (markůz) in human nátuře. For when we say 
to a person, “ If you speak the truth you will get a dinár,” 
and he be unprejudiced, by reason alone he will recogmze 
the truth and desire to speak it. 

116. (2) Second, if that which recognizes (mudrik) good 
and evil were law and nothing else, it would follow that they 
could not be known a part from it. But this necessity is 
falše, hence that which necessitates it is falše also. And the 
explanation of this necessity is that it is impossible of necessity 
for a thing conditioned to be binding apart from the con- 
dition. And the explanation of the fallacy of the necessity 
is that those who do not believe in a law, like the Maláhida 
and the philosophers of India, do affirm that some actions are 
good and others evil without hesitating in the matter. For 
if this (knowledge) consisted in what is learaed from law 
then they would not háve pronounced an opinion. 

117. (3) Third, if rational good and evil be denied, then 
it becomes necessary that legal good and evil be denied also. 
But all agree that this necessity is falše. Hence that which 
necessitates it is falše also. And the reason for this necessity 
(for the denial of legal good and evil), is the denial, in this čase, 
of the evil of a lie on the part of the lawgiver, when reason 
does not pronounce it evil, so that he gives the lie to himself. 
And when the evil of a lie in him is denied, then the trust- 
worthiness of what he tells us regarding good and evil must 
be denied also. (That is, till reason teaches us that a lie is evil, 
we cannot trust the lawgiver—for perhaps he is lying to us.) 

118. (2) Second, we are free agents (fá'ilůna bi‘l-ikhti- 
yár), AND NECESSITY REQCIRES THIS: (a) BECAUSE OF THE 
NECESSARY DIPFEREXCE BETWEEN A MAN J S FALLING FROM 
THE ROOF AND HIS GOING DOWN FROM IT BY A LADDER— 
OTHERWISE O UR RESPONSIBIUTY (taklíf) FOR A THING WOULD 
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BE IMPOSSIBLE, AND THEN THERE WOULD BE NO 8IN; (6) AND 
BECAUSE OF THE EVIL OF HIS CREATING AN ACT 1N D8 AND 
THEN PUNISHING DS FOR IT; (c) AND BECAUSE OF TRADITION. 

119. The belief of Abu’l-Hasan al-Ash‘ari and those who 
follow him Í8 that all actions také plače by the Power of Alláh 
the-Most High, and no action whatever belongs to the creature. 
And 8ome of the Ash‘arites say that the essence of the act is 
of Alláh, and the creature has kasb, which they explain as the 
action’s being obedience oř disobedience (that is, the moral 
quality of the act belongs to man, the act itself is Alláhů).* 
And some of them say that its meaning is that when the 
creature determines to undertake some thing, Alláh the 
Most High creates the act thereupon. And the Miťtazilites* 
and Zaydites 0 and I mami tes say that actions which. proceed 
from the creature, and their qqalities, and the kasb which 
they spoke of, all také plače by the power and choice of the 
creature; and he is not forced (majbůr) to act as he does, 
but he can act and he can refrain from acting, and this is the 
reality, for several reasons: (1) First, we find a necessary 
difference between the issuing from us of an action which 
results from purpose and motive, like the descent from the 
roof by a ladder, and the issuing of an action of another sort, 
like falling from the roof either by constraint or accidentally. 
For we háve power to refrain from the first (action), but not 
from the second. And if actions were not ours, then they 
would all be of one uniform kind without any distinction. 
But a distinction is present. Hence actions are ours, and 
that is what we sought. 

120. (2) Second, if the creature were not the bringer-into- 
existence (můjid) of his actions, then his taklíf would be 
impossible, otherwise he would be responsible for what he 
is unable to perform. And we say this because in this čase 
he would not háve power to do that for which he is responsible. 
For if he were responsible, the responsibility would be for 
something which he was unable to perform, and this is falše, 
by the agreement of all. And when he is not responsible 
(mukallaf), he is not disobedient (‘á^i) when he opposes (God’s 
will), but by the agreement of all he is disobedient. 
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121. (3) Third, i£ the creature were not a bringer-into- 
existence of his actions, and did not háve power over them, 
then Alláh would be the most unjust of unjust beings. For 
since the evil action proceeds from the Most High (not from 
man), it is impossible for the creature to be punished for it, 
for he has not performed it. But all agree that the Most 
High punishea. Then He would be unjust—but He is exalted 
above that! 

122. (4) Fourth, the Mighty Book which is the Divider 
(furqán) between true and falše teaches everywhere the 
relation (iijáfa) of the action to the creature and its occurrence 
by his will, according to the word of the Most High, “ Woe 
to those who with their hands transcribe the Book corruptly, 
and then say, ‘ This is from Alláh,’ that they may seli it for 
some mean price! Woe to them for that which their hands 
háve written! and Woe to them for the gains which they 
háve made!” ( 2 : 73 ) “. . . they follow but a conceit” 
(6: 116 ) “. . . So long as they change not what is in their 
hearts ” (8 : 55 ) “. . . He who doth evil shall be recompensed 
for it” (4 : 122 ) “. . . Pledged to Alláh is every man for his 
actions and their desert” (52: 21 ). And all the verees of 
promise and threatening and blame and praise (prove this), 
and they are more than can be numbered. 

123. (3) Third, regardino the impossibility of evil 
( qubll) IN HIM, BECAUSE HE HAS THAT WHICH DETERS HIM 
FROM IT, WHICH IS THE KNOWLEDGE (‘ilm) OF EVIL; AND HE 
HA8 NO MOTIVE FOR DOING EVIL, BECAU8E THE MOTIVE WOULD 
BE EITHER NEED, WHICH IS IMPOSSIBLE FOR HIM, OR THE 

wi8dom (frikma) of it, which is excluded here; and 

BECAUSE THE PROOF OP PROPHECY WOULD BE IMPOSSIBLE IF 
IT WERE P08SIBLE FOR EVIL TO PROCEED FROM HIM. 

124. It is impossible for the Most High to be the doer of 
evil. This is the belief of the Mu‘tazilites. But to the 
Ash‘arite 8 He is the Doer of everything, be it good or evil. 
And the proof of what we háve said is twofold: (1) First, that 
which would deter Him from evil exists, and the motive for 
doing evil does not exist, and whatever is thus cannot come 
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to pass of necessity. Now as for the existence oř a deterrent 
(as-^árif), it is the knowledge of evil, and Alláh the Most High 
knows it; and as for the non-existence oř a motive—the 
motive is either need oř it, and this is impossible řor Him, 
becanse He needs nothing; oř it is the wisdom oř it, and this 
also is impossible, because there is no wisdom in evil. (2) 
Second, if evil were possible řor Him, then the proof of prophecy 
would be impossible. But this necessity is falše by universal 
agreement, hence that which necessitates it is falše also. 
And in explanation oř this necessity—in čase He could do 
evil, the attesting of a falše prophet would not be evil for 
Him, and in such a čase assurance (jazm) as to the veracity 
of prophecy would be impossible, and this is self-evident. 

125. Hence in this čase the will to do evil is impossible . 

FOR HIM, FOR IT (that will) IS EVIL. 

126. The Ašh‘arites hold that the Most High is the Willer 
(murid) of all contingent existence, be it good or evil, vice 
or virtue, faith oř unbelief, because He is the bringer-into- 
existence of everything, and is therefore also the willer of it.* 
And the Mu‘tazilites b hold that it is impossible for Him to 
will evil and unbelief, and that is the reality. For the will 
to do evil is itself evil. For we know of necessity that just 
as rational beings blame the doer of evil so also they blame 
the willer of it, and the command to do it. So the saying of 
the author, “ in this čase,” stated the result, námely, that 
the impossibility of the evil act (in Him) necessitates the 
impossibility of the will to do it. 

127. (4) FoCRTH, REOARDING THE FACT THAT THE MOST 
HIGH ACT8 WITH AN AIM (gharad), BECAUSE THE KORÁN TEACHES 
IT, AND BECAUSE THE NEGATION OP IT WOULD RE8ULT IN 

vanity (al-‘abath), and that is evil. 

128. The Ash‘arites hold that the Most High does not act 
with an aim, for if He did He would be imperfect, and 
would be seeking to perfect Himself by that aim. And 
the Mu‘tazilites say that the actions of All á h are efřected 
(mu‘allal) by aims, otherwise He would be acting in vain 
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and Alláh is exalted above that. And this is the opinion of 
our companions the Imámites, and it is the reality, for two 
reásons: (1) First, the traditional—and the teaching of the 
Korán regarding this is clear, according to the saying of the 
Most High, “ What! did ye then think that we had created you 
for pa 8 time (‘abath), and that ye should not be brought back 
again to us?” (23: 117 ); and, “I háve not created Jinn and 
men but that they should worship me ” (51: 56 ); “ We háve not 
created the heaven and the earth and what is between them for 
nought (bá^il). That is the thought of the infidels ” (38: 26 ). 
(2) Second, the rational proof is that if it were not thus (that 
Alláh has an airn in all His actions) it would necessarily 
follow that He acts in vain. But this necessity is falše, hence 
that which necessitates it is falše also. Now the reason for 
its being necessary is evident. And the necessity is falše, 
for a vain thing is evil, and one who is Wise (hakim) does 
not engage in what is evil. And as for their saying that if 
He acted with an aim He would be seeking to perfect Himself 
by that aim, certainly if the aim benefited Him He would 
necessarily be seeking to perfect Himself, and He is not like 
that. But the aim is beneficial for the profit (nať) of the 
creature, or else it is because of the requirements of the order 
(nizám) of existence, and this does not necessitate a seeking 
for perfection (on the part of Alláh). 

129. And the aim of alláh is not the injury of man, 

BECAUSE THAT IS EVIL, BUT (RATHEB) HIS PROFIT (nať). 

130. Since it is established that the action of the Most High 
is effected by an aim, and this aim concems not Himself but 
others, then in such a čase His aim is not the injury of others, 
for that in the opinion of rational beings is evil—as if one 
should give poisoned food to another with the purpose of 
killing him. And since the aim is not injury, it is certain 
that it is profit (nať), which is what we sought. 

131. Hence there must be taldíf, which is responsibility 

(ba‘th) TO HIM TO WHOM OBEDIENCE IS DUE (wájib) IN THAT 
in which is labour (mashaqqa) BY WAY of a beginning 
(‘ ala jihati’l-jbtidá) on condition of knowing. 
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132. It has been proved that the aim of the action of the 
Most High Í8 the profit of the creature. And there is no reál 
profit except finál reward (thawáb). For everything except 
that is either guarding against injury oř acquiring profit that 
is not abiding, and it is not good that that should be the aiin 
in the creation of man. Then finál reward at the first is evil, 
as shall be explained láteř (that is, one must first labour, then 
receive a reward [see par. 143]). Hence wisdom requires 
that taklíf be the means (tawassut) (of attaining reward). 
And taklíf is derived from Jculfa, which means trouble, and in 
usage it is that which our author mentioned. 

133. And ba‘th for a thing is being responsible for it. And 
he to whom obedience is due is Alláh the Most High. So 
for that reason he says, “ by way of a beqinnino ” (first of 
all), because the obligation to obey any other than Alláh, such 
as prophet, imám, father, lord, or benefactor follows, and is 
a consequence of, obedience to Alláh. And his saying, “ in 
that IN WHICH is labour,” was to guard against that in 
which is no labour, such as the responsibility of marrying, 
which produces pleasure, and of partaking of foods and drinks 
which produce pleasure. (Only those commands which re- 
quire us to do distasteful things, such as namáz (worship), 
rúza (fasting), and so forth, must be obeyed, and háve rewards 
and punishments. Alláh commanded marriage, but if one does 
not marry he is not punished, and if he does he is not rewarded.) 

134. And his saying, “ on condition of knowino,” means 
on condition that the mukallaf knows what task has been iaid 
upon him, and knowing is one of the conditions of the tafdtf's 
being good. And the conditions of its being good are tbree: 
(1) The first of these concerns taklíf itself, and is fourfold: 
(o) first, the absence of a cause of corruption in it, since such a 
cause would be evil; (6) second, its preceding tbe time of the 
act (we must be told our duty before the time to perform it); 
(c) third, the possibility of its performance, because taklíf 
for something that cannot be doně is evil; (d) fourth, the 
presence (in the act) of a quality in addition to being good 
(husn), since one is not responsible for (the performance of) 
mubdh (see par. 113). 
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135. (2) The second concems Him who imposes thc task 
(mukallif), that is, the Author (fá‘il) of the tafdíf, and it is 
fourfold: (o) first, His knowledge of the qualities of an action, 
whether it is good or evil; (6) second, His knowledge of the 
measure of the reward and punishment which each single 
mukaUaf deserves; (c) third, the power of giving to each one 
his due; (d) fourth, His not being a doer of evil. 

136. (3) The third concems the tnukaUaf, that is, the one 
upon whom rests the taldíf, and it is threefold: (a) first, his 
power over the act, because it is impossible for one to háve 
a task imposed on him (taldíf) which he cannot perform, such 
as the taldíf of a blind man for a dot in the Korán, or of a 
cripple for flying; ( b) second, his knowing what task has been 
imposed upon him, or the possibility of his knowing it, for 
the ignorant man who is able to know is not excusable; 
(c) third, the possibility of the means (of performing) the 
action. 

137. Then that which is covered by taldíf is either know- 
iedge (‘ilm), or supposition (zann), or deed (‘amal): (o) Know¬ 
ledge is either rational, such as the knowledge of Alláh and 
His qualities and His justice and His wisdom and of prophecy 
and of the Imámate,* or traditional, such as (the knowledge 
of) the religious ordinances; (6) and supposition is like (finding) 
the direction of the qibla; (c) and deed is like worship. 

138. Otherwise he would be an inciter (mughri) to 

EVIL, IN THAT HE CREATED (iN MAN) THE PASSIONS AND THE 
DESIRE FOR EVIL AND THE HATRED OF OOOD. HENCE THERE 
MUST BE A RESTRAINT (zájir), AND THAT IS taldíf. 

139. This is a suggestion that taldíf is incumbent on philo- 
sophical grounds. And this is the belief of the Mu‘tazilites, 
and it is the reality, as opposed to the doctrine of the 
Ash‘arites, for they do not make anything incumbent (wájib) 
upon Alláh the Most High, either taldíf or anything else. 
And the proof of what we háve said is that if it were not thus, 
Alláh would be the author of evil. In explanation of this, 
(we say that) He has created in man passion (ash-shahwa) and 
desire for evil and hatred of and averaion to good." Hence if 
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He did not lay upoi\ man as a task the incumbence of that 
which is incumbent and the evil of what which is evil, and 
promise (him rewards for obedience) and threaten him (with 
punishment for disobedience), then Alláh the Most High 
would be inciting man to evil, and inciting to evil is evil. 

140. And knowledge (‘ilm) is not sufficient, becadse 

BLAME IS EASY (to bear) IN ATTAINING AN OBJECT DESIRED. 

141. This is the answer to a supposed question, námely, 
why the knowledge that one is worthy of blame for doing evil 
does not prevent one frora doing evil, and why the knowledge 
that one is worthy of praise for doing good does not induce 
one to do good, in which čase there would be no need for 
taJčUf because the aim would be realized without it ? (This 
is the position of the Ash‘arites.) The author answers that 
knowledge is not sufficient, because frequently man finds 
blame for evil easy (to bear), since by means of it he attains 
his object. This is especially true in view of the presence of 
sensual motives, which in most people triumph over rational 
motivem 

142. And the reason for taldtf’8 being good is that 
it apprises (men) of reward (ath-thawáb), that is, of 
THE MERITED ADVANTAGE WHICH IS JOINED (muq&rin) WITH 
EXALTATION (at-ta‘?ím) AND VENERATION (al-ijlál), THE 
beginning with which is IMP08SIBLE (that is, God cannot 
reward men for actions which háve not been commanded 
them. Hence He first appoints them tasks, and then rewards 
them for doing them). 

143. This aiso is an answer to a supposed question, the 
supposition being that the reason for taJdtfs. being good is 
either that it brings punishment, which is absolutely falše, 
(for punishment is not a good), or that it brings reward, which 
is also falše, and that for two reasons: first, the infidel who dies 
in his unbelief is a mukaUaf in špite of his failure to acquire 
reward; and second, reward is decreed (maqdůr) by Alláh the 
Most High in the beginning, and therefore there is no ad- 
•vantage in lakltfs being a means of reward. The author 
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tepliea that the reason for taJdifs being good is that it apprises 
(ta‘ri$) men of reward, not that it brings them reward. And 
apprising is universal as regards both believer and. unbeliever. 
And that reward is decreed by Alláh the Most High in the 
beginning is admitted, but it is impossible for Hira to begin 
with it except by raeans of taklif (that is, to reward men with- 
out first appointing tasks for them). For reward consists of 
exaltation and veneration, and reason pronounces the exalta- 
tion of a pcrson who does not deserve it to be evil. ^And the 
author savs in explanation of reward, that it is “ merited 
advantage which is .joined with exaltation.” Now advantage 
(nať) comprises reward (thawáb) and grace (tafaddul) and 
recompense (‘iwa<J). Hence by the condition that it bo 
merited, grace is excluded; and by the condition that it be 
joined with exaltation, recompense is excluded. (Recompense 
is merely wages paid-but Alláh does more-He pays us our 
due and exalts us besides. Hence this is not recompense 
but reward.)* 

144. (5) Fifth, regardino the pact that kindness (lutf) 
IS INCUMBENT UPON THE MOST HIOH. AND LUtF IS THAT 
WHICH BRINGS THE CREATURE NEAR TO OBEDIENCE AND KEEPS 
HIM PAR FROM DISOBEDIENCE. AND IT IS NO PART (ha??) 
OF ABILITY (tamkin), AND it DOES not go as far as com- 
pulsion (al-iljá’). For the aim of the imposer of tasks 
(al-Mukallif) depends upon it. For whenever he who 
wills an act from another (that is, when Alláh wills that 
man do something) knows that he will not do it f.xcept 
WITH THE AID OF AN ACT WHICH THE WILLER CAN PERFORM 
WITHOUT ÁNY TROUBLE, THEN IF HE DOES NOT PERFORM IT 
HE WOULD BF. CONTRADICTINO HIS OWN AIM, AND REASON 
PRONOUNCES THAT EVII^-ALLAH IS EXALTED ABOVE THAT ! 

145. On what does the performance of obedience and the 
refraining from disobedience depend ? (1) First, on the 
presence of the power and means without which the act 
cannot be performed; and (2) second, on the presence of lutf 
(kindness), by which one who is responsible ( mukallaf ) for 
an act of obedience which he cannot perform without lutf 
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Í8 enabled to draw near to obedience and Tefrain from dis- 
obedience, (for example, in worship the acts oř kneeling, 
apeaking, etc., are ours, by Alláh ’3 lutf). 

146. And his saying, “ rr is no part of ability,” refere to 
the first part, námely power, for power in actions is not lutf, 
but rather a condition of their possibility. (My power to pray 
is not Alláh’s kindness to me—rather it is the necessary con¬ 
dition of the possibility of my obeying the command to pray.) 
And his saying, “ it does not qo as far as compulsion,” 
is true, because if it went as far as compulsion it would nullify 
laklíf. 

147. And since this is settled, then know that lutf is some- 
times shown in the act of Alláh, in which čase it is incumbent 
upon Him; and sometimes it is shown in the act of the mukallaf, 
in which čase it is incumbent upon the Most High to inform 
the mukallaf of his duty and make it incumbent upon him; 
and sometimes it is shown in (the act of) someone other thwn 
Alláh and the mukallaf (námely, the prophet), in which čase 
it becomes a condition of taklíf that one know the prophet, 
and that Alláh make incumbent on him that act (námely, 
delivering his message), and confirm it for him . And our 
saying that they (the three kinds of lutf) aré all incumbent 
on Alláh is because He would contradict His aim if this were 
not the čase. And čontradiction of aim is evil for Him. 

148. And the explanation of this is that when He wills that 
someone perform some act, and knows that the man for whom 
it is "willed will not perform the desired act unless the Willer 
aids him with an act which He performs with hím l such as an 
act of kindliness (mulátafa) toward him or of correspondence 
with him (mukátaba) or of sending to him or of striving for 
him, and so forth, in which there is no trouble (mashaqqa) 
for Him—then if He does not do these things which He had 
resolved to do, rational beings would judge that He had 
contradicted His purpose, and would blame Him acoordingly. 
And like this is what (the author) said regarding the Most High 
Creator, that if, when He wills the performance of obedience 
and the removal of disobedience, He does not do that on which 
these two things depend, He would then be contradioting 

> 28152 

* 





02 al-bAbu *L-IJAd1 ‘ASHAR 

His aim. And contradiction of aim is evil, and Alláh is 

exalted above that, the Most High and Most Exalted ! 

149. (6) SlXTH, IN REOABD TO THE FACT THAT AN ACTION 
W BBCOMPBN8E (‘iwafl FOR THE 8UFFERINGS (álám) WHICH 
COME TO MAN FROM HIM IS INCUMBENT UPON HIM—AND THE 
MEANING OF RECOMPENSE IS A DESERVED ADVANTAGE IN 
WHICH IS NO EXALTATION OR VENERATION OTHERWISE HE 
WOULD BE UNJUST, AND ALLAH IS EXALTED ABOVE THAT. AND 
1T 18 INCUMBENT THAT IT BE IN EXCESS OF THE SUFFERING, 
OTHERWISE IT WOULD BE IN VAIN. 

150. In the suffering which living creatures experience 
either some sort oř evil is recognized (and that proceeds entirely 
from us); or else evil is not recognized in it, in which čase it is 
good. And several things háve been mentioned as to the 
good of pain: first, its being deserved; second, its containmg 
advantage in excess (of the pain) which benefits the sufferer; 
third, its containing protection from injury in excess of the 
pain; fourth, its being common to man; fifth, its containing a 
sort of protection. And this good sometimes proceeds from 
the Most High, and sometimes proceeds from us. And that 
which proceeds from the Most High is for our advantage, and 
it is necessarv that there be in it two things: (1) First, recom- 
pense for the suffering, otherwise He would be unjust, and 
Alláh is exalted above that. And it is neccssary that the 
recompense be in excess of the pain to the extent that every 
rational being be satisfied. For it is evil in our opinion 
(fťsh-sháhid) to cause anyone to suffer in order to recompense 
him for the suffering without (giving him) something in excess, 
because that would be in vain. (2) Second, there must be 
(in the suffering some) kindness (lutf), either for the sufferer 
or for another, that it may not be in vain. But as for that 
suffering which proceeds from us in which there is some sort 
0 f evil—it is incumbent upon Alláh to avenge the sufferer of 
his tormentor, because of His justice (‘adl), and because the 
Korán teaches it. And in this čase the recompense must be 
equal to the suffering. And if it were not thus He would be 
unjust. 
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151. And here there are several mattere of importance: 
(1) First, recompense (al-‘iwad) is a merited advantage in 
which is no exaltation oř veneration. By the condition of 
being merited it is distinguiahed from grace (tafaddul), and 
by the condition' of being t cithout any exaltation it is distin- 
guished from reward (thawáb).* (2) Second, it is necessary 
that recompense be abiding (dawám), because it is not good 
in our opinion (fi’sh-sháhid) for one to endure periious woes 
and painful and great and laborious trials for a smáli transient 
advantage. (3) It is not necessary that the recompense be 
acquired in this world, for possibly Alláh knows that there 
is an advantage in its delay. Hence, it is sometimes acquired 
in this world, and sometimes it is not. (4) He who receives 
the recompense for his sufferings at the last day will be either 
of those who are rewarded oř of those who are punished. 
And if he be of those who are rewarded, then it is sufficient 
for Alláh to give him his recompense, that is, that He divide 
it up into periods, oř that He show grace to him in some such 
way. (The Ash‘arites say that Paradise is in itself sufficient 
reward for pain, but the ShTites say that a recompense is also 
necessary.) And if he be of those who are punished, Alláh 
will cancel a part of his punishment because of his former 
sufferings, in such a way that the lightening of it will not 
be eviden.t to him, since He will divide the measurc of it into 
periods. (5) The suffering which proceeds from us to othere, 
either by the command (amr) of the Most High or else by His 
permission, and that which proceeds from creatures such as 
the dumb brutes, and like the wasting of profit for the ad¬ 
vantage of someone else which proceeds from Him, and the 
downpour of woes which come from something other than the 
act of man—the recompense for all this is incumbent upon 
Alláh the Most High, because of His Justice (‘adl) and His 
Mercy (karam). 
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152. Concerning prophecy: the prophet (an-nabi)—ON 
HIM BE PEACE !—18 A MAN WHO BRINGS A MESSAGE (al-mukhbir) 
PROM *T.tJh THE MOST HIGH WITHOUT THE MEDXATION OF ANY 
HUMAN BEING. 

153. When be had finished the discussion of Justice he con- 
nected with it the discussion of Prophecy, because of its being 
a branch of it. And he defined the Prophet as a man vtho 

BRINGS A MESSAGE FROM ALLÁH WITHODT THE MEDIATION OF 

any human BEING. And by the term “ man,” angel is ex- 
cluded. And by the term, “ a bringer of a message from 
aLláh,” every one is excluded who brings a message from 
any besides Alláh. And by the term (which requires) the ab¬ 
sence of human mediation, the Tm á m and the doctor (‘álim) 
are excluded, for they are bringers of a message from Alláh 
through the mediation of the Prophet. 

154. Since this is settled, then know that (the existence of) 
Prophecy and its being good (husn) are necessary (wájib) on 
philosophical grounds, contrary to the Barahmiyya and the 
Ash‘arites. B And the proof of this is that since the purpose 
in the bringing of mankind into existence is the .advantage 
(maslaha) which accmes to them (that is, Alláh creates man 
not for His own glory but for mans good), then bringing them 
near to that in which theix advantage consists and restraining 
them from that which would corrupt them Í3 necessary on 
philosophical grounds. And that is (trne), either in their 
present statě oř their future statě. 

155. (1) As for their present statě, Bince for the preservation 
of the human race necessity requires a society (ijmá‘), and 
since in a society every individual opposes his companion in 
seeking what he needs, then a society must result in con- 
tentions and disagreements which arise from the love which 
every individual has for himself and the desire that he has for 
his own profit, not for that of another, so that it would end 
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in the comiption and extinction of the race. Hence wisdom 
demands the existence of justice which will ordain a law to be 
put into effect among men in such a way that every individual 
may obey its commands and heed its prohibitions. Then if 
that law were ordained for them, the result would be the same 
as at first (námely, disorder and anarchy), because every 
individual has his own opinion which his reason and desire 
dictate and his nátuře necessitates. Hence in such a čase 
there must be a lawgiver who can distinguish between the 
verses (áyát) and teachings (of the Korán) which prove his 
own veracity, that a pioclaimcr be appointed for the law by 
Alláh to promise rewards to the obedient and to threaten 
with punishment the disobedient, that he may invite man 
to obey his commands and prohibitions. 

156. (2) And as to their future statě—now since finál 
blessedness (sa‘áda) is not acquired except by the parfection 
of the soul (nafs) by reál knowledge and right actions, and 
since attachment to the things of the world and the absorption 
of the mind in the garment of flesh prevent the attainment of 
that in the most complete manner and the most direct way, 
or if it is attained it is mingled with doubt and opposed by 
fear—hence in such a čase the existence of a person is required 
who does not háve that hindering attachment, so that he can 
give them proofs and make them plain to them, and make 
doubts to vanish and protéct men from them, and assist that 
to which their reasons guide them (that is, natural religion), 
and explain that to which they háve not been guided (námely, 
perfect knowledge), and remind them of their Creator and 
their Object of Worship, and appoint them acts of devotion 
(‘ibádát) and right actions, what they are and how they are to 
be performed, in order to secure for them nearness to Alláh, 
and repeat them for men in order that they may through 
repetition seek to keep his admonitions, lest carelessness and 
forgetfulness, which are man’s second nátuře, overcome them 
And this person who is needed both for the present and the 
future statě is the Prophet. Hence (the existence of) the 
Prophet is necessary (wájib) on philosophical grounds, and that 
is what we sought. 
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157. And nr this theee are several subjects for in- 

VESTIGATION. (1) FlRST, REGARDDÍG THE PROPHETIC MISSION 

(nubuwwa) of our prophet mu hammad b. ‘abdi/lláh b. 

‘aBDU’L-MUTTALIB, THE MESSENGER OP ALLÁH (UPON HIM BE 

peace !). (And he is a prophet) becacse miracles (mu‘jiza) 
WERE WROUGHT BY HIS HAND, SUCH AS THE KORÁN AND THE 
DPUmNO OF THE MOON AND THE ISSUDÍG OF WATER FROM 
BETWEEN HIS FINGERS AND THE FEEDING OF A GREAT MULTI- 
TUDE WITH A LITTLE FOOD AND THE PRAISDíG ^LLÁH OF PEBBLES 
IN HI8 HAND, AND HIS MIRACLES WERE MORE THAN CAN BE 
NUMBERED. NOW HE CLAIMED TO BE A PROPHET. HENCE 
HE IS VERACIOUS (aádiq), OTHERWI3E THE INCITING OF THE 

mukaUaf to evil would be necessary, and that is im- 

POS8IBLE. 

158. Since problems vary according to the changing of thc' 
times and of people, as in the čase of a sick person whose con- 
dition changes as regards the nátuře of his cure and the use of 
medicines according to the variation of his constitution and 
the fluctuation of his disease, so that at one time he is cured 
by something which at another time would not be able to cure 
him, therefore prophecy and law3 (sharťa) must vary according 
to the variation of the problems of man in different ages. And 
this is the mystery in the abrogation of some codes of laws by 
othere, bili prophecy and law culminated (intahat) in our 
Prophet Muhammad, whose prophecy and law by the demands 
of reason (al-^ikma) abrogate (násikh) that which preceded 
them, and will themselves abide so long as lakUf abides. 

159. And the proof of the validity of his prophetic mission 
is that he claimed to be a prophet, and miracles were wrought 
by his hand, and whoever is thus is really a prophet. Therefore 
we need to explain three matters: first, that he claimed to be a 
prophet; second, that miracles were wrought by his hand; and 
third, that whoever is thus is really a prophet. (1) As for the 
first, it is proved by the agreement of all men, so that no one 
děni es it. 

160. (2) And as for the second—now a miracle (mu‘jiza) is 
a thipg (amr) which breaks in upon the ordinary course of 
nátuře in accordance with a claim (e.g., he must first say, “ I 
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will heal this blind man,” and then heal him), and united with 
a purpose (taftaddi), the doing of the like of whioh is impossible 
for man. If it does not break in upon the ordinary couree 
of nátuře, then it is no miracle, as, for instance, the rising of 
the sun in the east. And it must accord with a claim, because 
it is to prove the truth of that which he claim3. For if the 
miracle did not so accord, as in the čase of Musaylima the Liar,* 
then it would not prove his veracity. And it is impossible 
for men to do the like of it, because if it should occur frequently 
it would not attest (the truth of) prophecy. 

161. Now there is no doubt that miracles were wrought by 
the hand of our prophet, and this is known by tawálur (trust- 
worthy tradition which has come down by a number of iude- 
pendent lineš without a break), which acquaints us with 
necessary knowledge (‘ilm). And among his miracles is the 
Gracious Korán with which he challenges (tahaddá) men and 
seeks from them the bringing of its like. But they háve not 
been able to do it. For the eloquent orators of the purest 
Arabs were impotent, and their impotence even led them to 
war and fighting which resulted in the loss of their lives and 
property and the captivity of their wives and children. For 
since they were better able to defend themselves against that 
(the miracle of the Korán) because of their mastery of in- 
dividual words and the arrangement of them, inasmuch as they 
were people of eloquence and style and speech and orátory and 
conversation and repartee, their tuming back from that to war 
is a proof of their impotence. For a rational creature will 
never choose the haider couree when the easier is open to hun, 
except when he is impotent to do the easier. 

162. And othera of his miracles are the splitting of the moon, 
and the gushing of water from between his fingere, and the 
feeding of a great multitude with a little food, and the praising 
of Alláh of pebbles in his hand, and the speech of the poisoned 
wild calf (warning Muhammad not to eat it), and the moaning 
of the five-year-old camel (warning him of danger), and the 
speech of dumb animals, and the telling of things hidden, and 
the answering of his prayers, and othera that cannot be 
numbered for multitude which are known from books of 
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miracles and history. So that the record of more than one 
thousand miracles has been prese rved, the greatest and most 
exalted of which is the Mighty Book—“ Falsehood, from what- 
ever side it cometh, shail not come nigh it; it is a misaive sent 
down from the Wiae, the Praiseworthy ” (41: 42 )—which their 
hearts did not embrace and which their ears did not hear, and 
by the excessive rejection of which (the like of it) was not 
produced, and the darkness has not been illumined except by it. 

163. (3) As for the third, if he were not veracious in his 
claim to be a prophet, then he would be a liar. And that is 
falše, since it would necessitate the inciting of mukaUafs to 
obey a liar, and that is evil which the Wise (Alláh) would not 
commit. 

164. (2) Second, regarding his immunity to sin (‘isma). 
And immunity to sdí is a hidden kindness (lutf) which 
ALLÁH THE MOST HJGH SHOWS TO (the Prophet) ON WHOM HE 
HAS LAID THIS TASK (mukallaf), THAT HE MAY HÁVE NO 
INCENTIVE TO FORSAKE OBEDIENCE AND TO COMMIT SIN 

(ma‘aiya), although he has the power (qudra) to do so. 
For IP IT WERE NOT SO ONE COULD HÁVE NO CONFIDENCE IN 

his word. Then the value op his prophetic mission 

WOULD BE NULLIPIED, AND THAT LS IMPOSSIBLE. 

165. Know that a person immune to sin (ma‘$úm) shares 
with others in the kindnesses which bring men near to Alláh. 
And in addition to that, because of the nátuře of his soul 
(malaka nafsdniyya), he enjoys a speciál form of kindness 
which Alláh bestows upon him, so that because of that he does 
not choose to forsake obedience and to commit sin, although 
he has the ability to do so. (An angel does not háve that 
ability.) And some hold that the Mo‘fúm cannot commit sin, 
and this is falše, otherwise he would deser\'e no praise. 

166. Now that this is settled, know that there is a difference 
of opinion regarding the immunity of the prophets to sin. 
And the Khárijites (al-Khawárij) held that sins (dhunúb) 
were possible for them, and according to them all sin is in- 
fidelity. And the Hashwites* held that it was possible for 
them to commit the great sins. And some of them denied 
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<that they committed them) intentionally but not that they 
committed them unintentionally, and they held that the 
intentional committing o£ email sine was possible. And the 
A8h'arites denied absolutely that they could commit the 
great sine, but they allowed the email onea unintentionally 
committed. And the I mami tes háve made immunity to all 
gin, intentional and unintentional, absolutely neoeseary (wájib), 
and that is the reality, for two reasone: (1) The firat ie that to 
which the author referred, and his explanation is that if the 
prophets were not ma'$úm the valné of their mission would be 
nullified. And this necessity is falše, hence that which neces- 
sitates it is falše also. And the explanation of this necessity 
ie that when disobedience is possible for them no confidence 
can be placed in their word, because in this čase a lie would 
be possible (já’iz) for them. And when no confidence could 
be placed in them, then their commands and prohibitions 
would not be obeyed. Then the value of their mission would 
be nullified, and that is impossible. (2) Second, if sin (dhánb) 
proceeded from them it would (still) be incumbent to follow 
them, because tradition teaches that to follow them is incum¬ 
bent. But that would be impossible, for it would be evil (to 
follow a man who is a sinner). Hence it is impossible for sin 
to proceed from them, which is what we sought. 

167. (3) Third, he is immune to sin from the first of 

HIS LIFE TO THE LAST OF IT, BECAUSE THE HEARTS OF MEN 
WILL NOT BE BOUND IN OBEDIENCE TO ONE IN WHOM HAS BEEN 
OBSERVED DUBINO HIS PAST LIFE VARIOUS 8IN8 OREAT AND 
SMALL AND THAT WHICH THE SOUL HATE8. 

168. Those whom we mentioned (the A8h‘arites) who assert 
the immunity of the prophets to sin hold that this appliea to 
them only after their inspiration (waby), though they děny 
that they were previously guilty of infidelity and repeated sin. 
And our companions (the Imámites) eay that immunity to sin 
is absolutely necessary (wájib) both before inspiration and after 
it to the end of life. And the proof of that is what the author 
mentioned, and it is self-evident. 

169. And that which is found in the Mighty Book (47: 21 ), 
“ Ask pardon for thy ein (dhanb) 1”, and in the traditiona 
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which might lead one to imagine that they had been guilty of 
sin involves (only) their leaving the better course (tarku’l- 
awlá). Thus what reason teaches us harmonizes with the 
veracity oř tradition, although all of this which has been 
mentioned has various aspects and implications. And thou 
canst read the book, “ The Clearing of the Prophets” (Tanzihu’1- 
Anbiyá), which Sayyid Murtadá ‘AlamuT-Hudá al-Musawi 
composed, and other books also, and if I did not fear to prolong 
the discussion I wonld quote a sample of it. 

170. (4) FOURTH, IT IS NECESSARY THAT THE PROPHET BE 
THE BEST (af«Jal) OP THE PEOPLE OF HIS AGE, BECAUSE IT IS 
EVIL BOTH BY REASON AND TRADITION FOR AN INFERIOR (al- 
mafdůl) TO HÁVE PRECEDENCE OVER A SUPERIOR (al-fá^il). 
Alláh the most high says, “is he then who guideth 

DTTO THE TRUTH THE MORE WORTHY TO BE FOLLOWED, OR HE 
WHO GUIDETH NOT UNLESS HE BE HIMSELF GUIDED ? WHAT 
THEN HATH BEFALLEN YOU THAT YE SO JUDGE ?” ( 10 : 36 ). 

171. It is nece3sary (wájib) that the Prophet possess all the 
qualities of perfection and superiority, and it is necessary that 
he be in that respect superior to and more perfect than every 
individual of the people of his age. For it is evil, both by 
reason and tradition, for the Wise and Omniscient (Alláh) to 
give to the inferior who needs perfecting precedence over the 
superior and the perfector. (It is evil) by reason, as is evident, 
since it is evil in the opinion of authorities to make a beginner 
in jurisprudence také precedence over Ibn ‘Abbás and others 
like hira among the lawyers, oř to make a beginner in logic 
také precedence over Aristotle, or to make a beginner in 
gram mař také precedence over Sibawaihi and al-Khalil, ft and 
80 in all the Sciences. And (it is evil) by tradition, as the 
Praised One indicated in the verses quoted and in others. 

172. (5) Fifth, it is necessary that he be far removed 

PROM BASENESS (daná’a) ON THE PART OF HIS MALE ANCESTRY 
AND FROM DEBAUCHERY (‘ihr) OF THE FEMALE, AND PROM 
DEFECTS IN HIS CREATION AND FROM FLAWS IN CREATION, 
SINCE THAT WOULD BE IMPEBFECTION. THEN HE WOULD 
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LOSE HIS PLAČE IN MEN*8 HEARTS, AND THAT 18 CONTRARY 
TO WHAT WE ARE SEEKING. 

173. Since what is sought in creation is complete attach- 
ment (inqiyád) to the prophet and that men’s hearts should 
welcome him, it is necessary that he possess the qualities that 
are praiseworthy, such as the perfection oř reason and of 
sagacity and of prudence, and the absence of forgetfulness, 
and strength of opinion and of vigour and of greatness and 
of self-restraint and of courage and of generosity and of liber- 
ality and of bounty and of kindness and of zeal and of tender- 
ness and of merey and of humility and of meekness, and so 
forth, and that he be free frora everything which would cause 
impcrfection in Him. And that would be caused either by 
his relationship to something outside himself, such as the 
baseness of his fathers and the debauchery of his mothers; 
or by his relationship to himself, and that is either: (1) in his 
condition (ahwál), such as eating on the road (an unseemly 
thing for a prophet), and association with corrupt people, and 
that he should be a silk-weaver who weaves with his feet, 
oř that he should bleed people, or be a street-sweeper, or háve 
any such base oecupation; oř (2) in his character (akhláq), 
such as rancour and ignorance and malice and envy and harsh- 
ness and rudeness and avarice and cowardice and covetouaness 
of the world and desire for it and paying attention to the people 
of the world and excusing them from Alláh’s commands and 
other such faults; or (3) in his nátuře (tabi‘a), such as leprosy 
and elephantiasis (judhám) and insanity and dumbness and 
imperfection of mind, for in all this there is imperfection which 
would cause him to lose his plače in men’s hearts. 
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174. Conceming the Imámate. And it contains several 

SUBJECTS FOR DISCUSSION. (1) FlRST, THE IMÁMATE IS A 
UNIVERSA! AUTHORITY (rivása) IX THE THINGS OF RELIGION 
AND OF THE WORLD BELONGING TO SOME PERSON AND DERIVED 

from (niyába) the prophet. And it is necessary (wájib) 
ACCORDING TO REASON. FOR THE IMÁMATE IS A KINDNESS 

(from Alláh) (lutf), and we know absolutely that when men 

HÁVE A CHIEF (ra’is) AND A GUIDE (murshid) WHOM THEY 
OBEY, WHO AVENGES THE OPPRESSED OF HIS OPPRESSOR AND 
RESTRAINS THE OPPRESSOR FROM HIS OPPRESSION, THEN THEY 
DRAW NEAR TO SODNDNES3 (?aláh) AND DEPART FROM COR- 
BUPTION. And we háve shown PREVIOUSLY THAT KINDNESS 
IS INCUMBENT OPON ALLÁH.* 

17B. Thia is the discussion of the Imámate, which follows 
Prophecy, and is a branch of it. Now “ the imámate is a 
UNIVERSAL AUTHORITY JB THE THINGS OP RELIGION AND OF 
THE WORLD BELONGING TO A PERSON ”... And it« being 
universal is the division (fasl) which distinguishes it from the 
do mini on (wiláya) of judges and vicegerenta. And “ in the 
thinos of religion and of the world,” explains that to 
which it appertains. Hence it concems the world as well as 
religion. And its belonging to a person calls attention to 
two matters: first, he who is worthy of the Imámate is a person 
appointed and specified by All á h and His Prophet, not any 
chance person; and second, it is not possible that there be 
more than one individoal at any one period who is worthy of 
it. And some of the learaed (fudalá) háve added to the defini- 
tion something regarding ita being fundamental (al-isála), and 
háve said in the defuiition of the Imámate that it is a universal 
authority in the things of religion and of the world belonging 
to a person by fundamental right. And in this way they 
guarded against a vicegerent (ná’ib) to whom the Tmám would 
give universal dominion. And such an authority would be- 
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universa], but not fundamentally so. But in reality he would 
be excluded by the condition of its being universal, for the 
above-mentioned vicegerent would not háve authority over 
his Imám, and hence his authority would not be universal. 
And in all this the definition of the Jma mate corresponds 
with that of Prophecy. Hence in this čase there must be 
added to it the words, “ by the right of vicegerency derived 
from the Prophet,” or “ by means of a man ” (that is, not 
from Alláh direct, but through the mediation of the Prophet). 

176. Since thou hast grasped this, then know that men 
háve disagreed as to whether the Imamáte is incumbent 
(wájib) or not. And the Khárijites say that it is not incum¬ 
bent at. all. And the Ash‘arites and Mu‘tazilites say that it is 
incumbent upon man, but then they disagree. The Ash‘arites 
say that this is known by tradition, and the Mu‘tazilites say 
(it is known) by reason. And our companions the Imamitcs 
say that it is incumbent upon Alláh the Most High by reason, 
and this is the reality. . And the proof of its reality is that the 
Imámate is a kindness (lufcf), and every sort of kindness is 
incumbent upon Alláh the Most High. Hence the Imámate is 
incumbent upon Alláh the Most High. The major premise 
we háve already explained. And the minor premise is that 
kindness (lutf) such as that which thou hast known (from our 
previous explanation) is that which brings the creature near 
to obedience and keeps him far from disobedience, and this 
idea (ma‘ná) is realized by the Imám ate. And in explanation 
of this, (we say that) whoever has known dark experiences 
and has examined political principles knows of necessity that 
whenever men háve among them a chief and a guide whom they 
obey, who restrains the oppressor from his oppression and 
the unjust man from his injustice and avenges tbe oppressed 
of his oppressor, and along with that leads them to rational 
principles and religious duties, and restrains them from the 
corruptions which cause the destruction of order in their 
worldly affairs, and from the evils which result in wretohedness 
in the world to come, so that every individual might fear 
that punishment, then because of this they will draw near to 
soundness and depart from corruption. And by lutf we mean 
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nothing except this. Hence the Imámate is lutf, and that i 8 
what we sought, 

177. And know that everything which proves (dálla) that 
Prophecy is necessary proves also that the Imámate is neces- 
sary. For the Imámate is the successor (khiláfa) of Prophecy 
and stands in its plače (qá'im maqámahá), except in the 
matter of receiving (talaqqi) divine inspiration (wahy) without 
a mediator. And in the same way in which Prophecy is 
incumbent upon Alláh the Most High on philosophical grounds, 
80 also is the Imámate. 

178. And those who hold that it is incumbent upon man 
(khalq) say that it is incumbent upon them to appoint a ruler 
to guard their persons from harm, for guarding against hanu 
is incumbent. And we say that we háve no quarrel with 
them as to the Imlmate’8 being a protection from harm and 
as to its being incumbent. But our quarrel is about their 
saying that it has been bestowed (t&fwid) upon men, for in this 
čase there would be an actual conflict (between Alláh and men) 
regarding the appointment of Imáms, and it would result in 
harm, whereas what is sought is the decrease of harm. And all 
this is al 80 guard ed against by the fact that immunity to sin 
is a necessary condition (in the Imám), and that his appointment 
(nass) by the Prophet is necessary. 

179. (2) SECOND, IT 18 NECESSARY THAT THE IMÁM BE 
IMMUNE TO SIN (ma‘sům), OTHERWISE THERE WOULD BE AN 
ENDLESS CHAIN. FOR THE NEED WHICH DEMANDS THE IMÁM 
IS THE RESTRAINING OP THE OPPRESSOR PROM HIS OPPRESSION 
AND THE AVENGING OP THE OPPRESSED OP HIS OPPRESSOR. 
NOW IP IT WERE POSSIBLE FOR HIM TO BE NOT IMMUNE TO 
8 IN THEN HE WOULD NEED ANOTHER IMÁM, AND THERE WOULD 
BE AN ENDLESS CHAIN, AND THAT IS IMPOSSIBLE. AND ALSO 
BECACSE IP HE COMMTTTED 8DÍ (ma‘siya), • AND IF IT WERE 
INCUMBENT UPON MEN TO DISAPPROVE OP HIM, HE WOULD 
LOSE HIS PLAČE IN MEN’S HEABTS, AND THE VALUE OP HIS 
APPOINTMENT WOULD BE NULUFXED. AND IP IT WERE NOT 
necessary (that he be immune to sin), the oommand to do 
WHAT 18 APPROVED BY AL L ÁH (al-ma‘rŮf) AND THE PRO- 
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HIBITION AOAINST WBAT IS DISAPPROVED (al-munkar) WOULD 
CEA8E TO BE INCUMBENT, AND THAT IS IMPOSSIBLE. AND 
ALSO BECAUSE HE IS THE GUARDIAN OF THE LAW, IN WHICH 
CASE HE MUST DE IMMUNE TO SIN IN ORDER THAT IT BE SAFE 
FROM ADDITION OR LOSS. AND ALSO BECAUSE OF THE WORD 
OF THE MOST HIGH, “ MY COVENANT EMBRACETH NOT TUL 
EVILDOERS ” (2: Il8). 

180. When he had proved that the Imámate is necessary he 
began to explain the qualities which constitute the necessary 
condition for the validity of the ímámate. And among them 
is immunity to sin, the meaning of which thou hast come to 
know. Now thcre is a difference of opinion as to its being 
a necessary condition in the Tmá m, Our companions the 
Twelvera and the Ismá‘ílites háve considered it a necessary 
condition, as opposed to the other sects (firaq). And the 
author sought to establish the belief (madhhab) of our com¬ 
panions by several proofs: 

181. (1) First, if the Iraám were not immune to sin, then it 
would be necessary for the number of ImAms to be without 
limit. And that which is necessitated is falše, hence that 
which necessitates it is falše also. And in explanation of this 
necessity—we háve already explained the cause which makes 
us need an Imam, Vat is, the restraining of the oppressor 
from his oppression, and the avenging of the oppressed of his 
oppressor, and the leading of the people to that in which their 
soundness (saláh) consists and turning them away from that 
which results in their corruption. Then if he were not immune 
to sin there would be need of another Imam who would restrain 
him from his error (khata). And we transfer the discussiou 
to that other Imám. Then it would be necessary for the 
number of Imáms to be without limit, and that is falše. 

182. (2) If he were not immune to sin, then sin would be 
poBsible (já’iz) for him. Let us suppose that he committed 
sin. Then in this čase there would háve to follow eifcher the 
loss of the value of his appointment, or the nullifying (suqůt) 
of his command to do what is approved and his prohibition of 
what is disapproved. And that which is necessitated is falše 
in both its parts. Hence that which necessitates it is falše 


6 



66 AL-BABU 'L-HADÍ ‘ASHAR 

also. And in explanation of the necessity (we say that) 
whenever he commits sin it is either (a) incumbent upon men 
to disapprove of him, or (6) it is not. From the first alternativě 
(a) it would necessarily follow that he would lose his plače in 
men’8 hearts, and that after being a commander (ámir) he 
would háve to become obedient to commands (ma’můr), and 
after being a prohibitor he would háve to heed the prohibitions 
(of others). And in such a čase the value sought for in his 
appointment, námely, the elevation of his plače in men’s hearts 
and their obedience to his commands and prohibitions, would 
be lost. And from the second alternativě (b) it would neces¬ 
sarily follow that his command to do what is approved and his 
prohibition of what is disapproved would become non-incum- 
bent, and that is falše by the agreement of all. 

183. (3) Third, he is the guardian of the law, and it is 
incumbent that everyone who is such be immune to sin. 
(o) First, because the guardian of the law might be either 
the Book (the Korán), or mutaxcátir tradition (that which has 
come down in a number of independent unbroken lineš), or 
agreement (al-ijmá‘), or fundamental absolution (al-bará’atu’1- 
a$liyya— e.g., when a Muslim is in doubt as to whether Ramadán 
is ověř or not he can pass judgment in his own mind that it is 
over and proceed to break the fast), oř reasoning (qiyás), or 
tradition that has come down in a single line (khabaru’1- 
wá^id), or islifháb (when one is in doubt as to whether some- 
thing that was clean bas become unclcan or not, he has the 
right to say, “ I decree (hukm) that tbis is clean ”—this is 
istifháb). And no one of these is proper (sálih) for guarding 
the law. The Book and tradition are not, because they do 
not contain (wáfí) all the commandmente (ahkám), although 
in every situation Alláh has a command which it is incumbent 
to know (tahsil). And agreement (ijmá‘) is not, for two 
reasons: first, it is unable to meet most situations, although 
Alláh has a command for (each of) them; and second, on the 
supposition of the non-existence of one immune to sin, there 
is in agreement no convincing proof (hujja). Hence agree- 
mént is unprofitable, because of the possibility of error in eveiy 
individual of them, and 90 in all of them. And Alláh the Most 
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High pointe to the possibility of error in all of them in His 
word, “ K he die, therefore, oř be slain, will ye turn upon your 
heels V (3: 138 ). And ťhe Prophet said, “ Beware lest after 
me you refer your affairs to unbelievers ” (námely, Abů Bakr, 
etc.). And this address is not directed to any except those to 
whom error is abšolutely possible. (That is, in čase there is 
no línám who is it is possible for the agreement of 

believers to result in error.) For man is not forbidden to fly 
to the sky, because it is abšolutely impossible for him to do so. 

184. And fundamental absolution is not able to guard the 
law, because it requires the removál (irtifd*) of most of the 
commandmente of the law. And it may be said that what is 
fundamental (al-a?l) is the absolution of man from the obliga- 
tion (dhimma) of what is incumbent and forbidden. And the 
three remaining (námely, qiyás, khabarul-wáhid, and islifháb) 
all are alike in placing importance upon supposition (az-zann), 
and supposition especially gives no satisfactory knowledge of 
reality. And the proof for the rejection of qiyás is estab- 
lished, because our law is built upon the difference in things 
that agree (muttafiqát), such as the incumbence of fasting on 
the last day of the month of Ramadán and its being forbidden 
on the first of (the following month) Shawwál, and the agree¬ 
ment in things that differ, such as the obligation to make 
ablution from both urine and stools, and the agreement of 
both accidental murder and zihár in requiring atonement 
(kaffára). (&ihdr is when a man says to his wife, “ you are 
as my mother to m'e.” He then has to make atonement before 
she becomes lawful to him again.) Not only so, but the 
Lawgiver eut off the hand of the petty thief but not of one who 
stole large sums (ghá§ib), and he scourged men for aocusing 
people falsely of adultery and made four female witnesses 
necessary for it, but not for blasphemy (kufr). And all of 
this precludes qiyás. And the Prophet of Alláh has said, 

“ After me this people will act some by the Book and some 
by tradition and some by qiyás, and whenever they do thus 
then they háve gone astray, and háve led astray (othera), 
and nothing remains to be the guardian of the Jaw except the 
línám.” And that is what we sought. And the Most High 
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Creator has indicated this by His word, “ But if they would 
report them to the Messenger, and to those who are in authority 
among them (that is, the Imáms), those who desire infonnation 
would leam it from them ” (4: 85 ).* ( 6 ) Second, since he is 
the guardian of the law (he must be immune to sin), for if he 
were not immune to sin there would be no security agarnst 
addition and losa and change and interchange in the law. 

(4) Fourth, everyone who is not immune to sin is unjust 
(jfiUm), and nothing unjust is proper for the Imámate. Hence 
no one who is not immune to sin is fit for the Imám ate. And 
the minor premise is true because an unjust pereon is one 
who places anything in a situation other than its own, and 
one who is not immune to sin is thus. And the major premise 
is true because of the word of the Most High, “ My covenant 
embraceth not the evildoere ” (2: 118 ). And the meaning of 
“covenant” is the covenant of the Imámate, for the verse 
pointa to that. 

186. (3) Tmím, rr is necessary that the imám be 
specxfied (mansů?) for (the Imámate), because immunity 
TO SIN IS a MATTER OP THE HEART WHICH NO ONE PERCEIVES 
BUT AT.T.tH THE MOST HIGH. HENCE THE SPECIFICATION 
MUST BE MADE BY ONE WHO KNOWS THAT THE IMÁM HAS THE 
immunity to sin (necessary) for it, or some miracle 
(mu‘jiza) MUST BE wrought by his hand to prove his 
veracity. (That is, the Tmám must be appointed by Alláh, 
not by the people.) 

187. This is a reference to the way of appointing the Imám. 
And agreement has been reached that in appointing the 
T mám the specification can be made by Alláh and His Prophet, 
oř by a previous Imám in an independent way (without the 
voice of the people). And věřily the disagreement is as to 
whether oř not his appointment (ta‘yin) can be in a way 
(sabab) that is other than specification (nass) (by Alláh and 
the Prophet). And our companions the Imámites děny 
that absolutely, and say that there is no way except naft, 
For we háve explained that immunity to sin is a necessary 
condition of the Imámate. And immunity to sin is a hidden 
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matter, and no one is infonned of it except Alláh. Hence 
in such a čase no one can know in whom it is (to be found), 
iiniess He who knows the unseen (al-ghayb) make it known. 
And that comes about in two ways: (1) first, by nudring ifc 
known to someone immune to sin, such as the Prophet, and 
then he tells us of the Imám's ixnmunity to sin and of his 
appointment (ta‘yin); ( 2 ) eecond, by the appe&ranoe of 
miraclea wrought by his hand to prove his veracity in claiming 
the Imámate. 

188. And the Sunnites say that whenever the people (omnia) 
acknowledge any pereon as chief (báya‘at), and are convinced 
of his ability (istťdád) for it (the Imámate), and his powei 
increases in the regions (khitat) of Islám, he becoměs the Tmám. 
And the Zaydites say that any rational ascetic Fátimite 
who comes forth with the sword and c laims the Imámat e is 
the Imám. And the reality is contrary to all of this, for two 
reasons: first, the Imámate is a succession (khiláfa) from 
Alláh and His Messenger, and it cannot be acquired except 
by the word of them both; and second, the establishing of the 
Imámate by acknowledging anyone as chief and by his ciaim 
to it would result in conflict (fitna), because of the probability 
that every party would acknowledge some different person 
as Imám, oř that every rational Fátimite would ciaim the 
Imámate, and then fightings and struggles would result. 

189. (4) Focrth, it is necessary that the tmám bb 

ABSOLUTELY THE BEST (aftfal) OP THE PEOPLE, BBOAU8E OP 
WHAT HAS BEEN SALD ABOVE REGARDING THE PROPHET. 

190. It is necessary (wájib) that the Imám be the best 
of the people of his age, because he takés precedenoe over 
(muqaddam) all. And if there were among them one better 
than he then the woree (maf^ůl) would háve to také pre¬ 
cedence over the better, and that would be evil (qabfy) 
according to reason and tradition. And this has been already 
explained in (the section on) Prophecy (par. 170). 

191. (6) FlPTH, THE IMÁM APTEB THE ME88ENGER OP ALLÁH 
IS ‘ALt B. ABl TáLIB, (1) BECAUSE OP HIS SPECIPICATION (DB#}) 
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WHICH HAS COME DOWN Dí SEVEEAL SEPARATE LINES (muta- 
Wátir) FROM THE PBOPHET. AMD (2) BECAUSE HE IS THE 
BEST OP THE PEOPLE OP HIS AGE, BY THE WORD OF THE MOST 
HIGH, “OURSELVES AND YOURSELVES ” (3:54), AND THE 
EQUAL OP THE BEST 1S THE BEST; AND BECAUSE OF THE 
PROPHET’S NEED OF HIM Dí THE “ CURSING OF ONE ANOTHER 

(mubáhala). And (3) becaose rr is necessary (wájib) for 

THE IMÁM TO BE IMMUNE TO SIN, AND THE RE IS NO ONE ELSE 
BE8IDE HIM OF THOSE WHO CLAIM THE IMAMATE WHO IS IMMUNE 
TO SIN, BY THE AGREEMENT OF ALL. HENCE HE IS THE IMÁM. 

And (4) because he is the most knowdíg (a*lam), for the 

COMPANIONS CONSCLTED HIM ABOUT THE IR PROBLEMS, AND 
HE DID NOT CONSULT ANY ONE OF THEMJ AND BECAUSE OF THE 
WORD OF THE PROPHET (UPON HIM AND HIS DESCENDANTS BE 
PEACE !), “ ‘ALÍ 18 THE BEST OF YOUB JUDGES (aq^á),” AND 
JUDGMENT REQUIRES KNOWLEDGE, AND (5) BECAUSE HE 18 
MORE ASCETIC THAN ANY ONE ELSE, SO THAT HE DIVORCED 
THE WORLD THREE TIMES. 

192. Wben he finished the conditions of the Imámate he 
began on the appointment of the Imá m. And men háve 
differed regaiding that. And some say that the Imám after 
the Messenger of Alláh was al-‘Abbás b. ‘Abdiťl-Muftalib, 
because he was his heir. And the multitude of Muslima say 
that he was Abů Bakr b. Abú Quljáfa, because the people 
chose him. And the Shťites say that he was ‘Ali b. Abi 
'fálib because of the appointment (na$§) which came down 
direct to him (mutawátir) from Alláh and His Messenger, and 
that is the reality. And the author has proved ‘Alťs right 
in several ways: (1) First, that consecutive txadition from 
the word of the Prophet which the Shťites quote regarding 
the right of ‘AI!, by which certain knowledge can be obtained, 
námely, “ Greet him as the chief of the believers ” (bi-imratťl- 
mu’min!n), and, “Thou art the succeesor (khalifa) after 
me,” and other such words which piove what we sought. 
Hence he is the Imám, and that is what we sought. 

193. (2) Second, he is the best of men after the Messenger 
of God* Then he is the Tmám, because it would be evil for 
the worse to také precedence ověř the better. And he is 
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the best for two reasons: (a) firat, he is equal to the Prophet. 
And the prophet is the best (af$al), hence his equal is also 
the best, otherwise he would not be equal to bim. And he 
is his equal because of the word of the Most High, in the 
verse of “ cureing one another ” (3 : 54 ), “ and oureelves and 
yourselves.” b And the intention (murad) in “ oureelves ” is 
‘Alt b. Abí. Tálib, as is proved by sound tradition. And 
without doubt the intention is not that his šelf (nafs) is ‘Alťs 
selí, because union (itti^iád) is falše. Hence his intention is 
“ like him ” and “ equal to him,” as it iS said, “ Zayd is as 
a lion,” that is, is like him in bravery. And since he is equal 
to him he is the best, and that was what we sought. 

194. ( 6 ) Second, in the “ cursing one another ” (incident) 
the Prophet had need of him, and of no one else of the com- 
panions and kindred, in his prayer. And he who was needed 
is better than anyone else, especially in those great évents 
(that is, the debate with the Christiana of Najr&n) which are 
among the bases and foundations of (the validity of his) 
Prophécy. 

195. (3) Third, it is necessary for the Imám to be immune 
to sin. And no one for whom the Imámate is claimed is 
immune to sin except ‘Ali. Hence no one but him is Tmám. 
Now the rninor premise has already been explained. And the 
major premise is true, because all are agroed that ‘Abbás 
and Abů Bakr were not immune to sin. Hence it comee 
about that he is the Imám. Otherwise agroement would 
háve to be nullified if we established immunity from sin for 
anyone except him, oř else the age would háve to be quit 
of any Imám who was immune to sin, and both (altemativee) 
are falše. 

196. (4) Fourth, he is the most knowing of men after the 
Messenger of Alláh, hence he is the Imám. Now he is the 
most knowing for several reasonS: (a) firet, he was mighty 
(shadíd) in surmise (hads) and sagacity (dhaká) and in desire f 
(hir?) for leaming, and he was the constant companion of 
the Prophet, who was absolutely perfect after Alláh the Most 
High, and had a mighty love for him and a desire to teach 
him. An d whenever these qualities are United in a peraon 
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it is necessary (wájib) that he be more knowing tban anyone 
eJse besides tbat teacher, and that is self-evident. 

197. (6) Second, the greatest of the doctors among the 
Companions and the Successors (tábi‘in) ušed to consult him 
about the problems which they met and to také his word, and 
to refer to him contrary to their own opinions (jjtihád), and 
this is explained in the books of history and biography. 

198. (c) Third, all the mastera of the arts (funůn) and 
Sciences (‘ulom) refer to him. For the commentatore také 
the word of Ibn ‘Abbás, and he was one of ‘Alťs disciples, 
aa he said, “ ‘Ali explained for me the M in bismilláh from 
the beginning to the end of the nightAnd the mastera of 
scholastic theology go to him-the Mu‘tazilites, in that they 
refer to Abú ‘Ab* al-Jubbň% and he in matters of knowledge 
refera to Abů Hashim b. Muhammad b. al-Hanafiyya, and 
he refera to his father ‘Ali; and the Ash‘arites, because they 
refex to Abu’l-Hasan al-Ash‘ari, and he was the disciple of 
Abů ‘Ali al-Jubbál; and the Imámites, whose reference to 
‘Ali is evident. And if there were nothing else except his 
word (kalám) in “ Nahjn’l-Balágha ” and other books m 
which are recorded discnssions of divinity, the Unity and 
Justice and Destiny (qa^a) and Decree (qadar),* and the 
manner of progress on the way to Alláh (sulůk) and the 
degrees of reál knowledge, and the principles of orátory and 
the rules of eloquence and other Sciences, there would b-e in 
it enough to satisfy one who considers and to warn one who 
thinks. As for the mastere of jurisprudence, the reference 
of the chief of the mujlakids of the various sects to the disciples 
of ‘Ali is well known. And his wonderful decisions in juris- 
prudence are mentioned in their own plače, such as his decision 
in the affair of the man who had sworn that he would not 
loose the chain of his slavě that (the other man) might give 
its weight in silver. 

[A certain man saw a slavě with a chain on his feet, and 
vowed to give the weight of the chain in silver to the poor 
if the owner would loose him. The owner refused to také 
off the chain, and the man did not know how to ascertain 
the weight of it so that he could pay his vow. ‘Ali told 
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him to put the slavc’s feet in a basin of water, then lift 
the chams up out of the water, and put in enough silver 
to make the water rise to where it was before.] 

Aiso his decision in the matter of the owner of the loaves of 
bread (who did not know how to divide them equitably), and 
so forth. 

199. ( d) Fourth, the word of the Prophet regarding him, 
“ 'Ali is the best judge of you all.” Now it is well known 
that judgment (qadá) has need of many Sciences. Hence 
Ali is master of them all. 

200. (e) Fifth, the word of ‘AU, “ If a cushion be placed for 
me and I sit upon it, then I will judge (hukm) among the 
people of the Tawrát according to their Tawrát, and among 
the people of the Furqan according to their Furqán, and 
among the people of the Injil according to their InjSl, and 
among the people of the Zabuř according to their Zabuř. 
By Alláh, there is no verse that has descended by night oř 
by day, in the plain or on the mountain, without my knowmg 
upon whom it has descended and regarding what it has 
descended.” And this proves his mastery (iháta) of all the 
divine Sciences. And since he is the most knowing he is 
therefore the one appointed for the Imámate, and that is 
what was sought. 

201. (5) He is the most ascetic of men after the Prophet 
of Alláh. Hence it comes about that he is the Imam, for 
the most ascetic is the best. And as for his being the most 
ascetic, we must examine his words (kalám) regarding asceti- 
cism (zuhd), and his sermons and commands and prohibitions, 
and his shunning the world, the evidences of which are manifest 
in him (not in word but in deed), so that he divorced the 
world three times. 

[The world came to him in the form of a beautiful 
maiden, and he pronounced the triple formule of divorce, 
thereby making her unlawful for him.] 

And he shunned worldly pleasures of food and drink and 
raiment, and he was not known by anyone to be entangled 
in anything worldly. He even ušed to lock up his vesseUf 
bread, and when they aaked him about that, he said, “ I 
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fear lest one of my children should put in it some buttered 
bread.” And the fact that he distributed bis own food and 
his family ’8 food to the poor and the orphans and the prisoners 
is a 8 ufficient proof of his asceticism. And a verse of the 
Korán descended regarding that, proving his excellence and 
his immunity to sin. 

202. And the proofs of this cakxot be xumbered for 

MULTITUDE. 

203. The proofs of the Imámate of ‘Ali are more than can 
be numbered, so that the author composed a book on the 
Imámate and named it “ KitábuT-Alfayn ” and mentioned 
in it two thousand proofs for his Imámate. And a multitude 
of the doctora háve composed so many treatises on this subject 
(fann) that it is impossible to encompass them, but we will 
mention here some of them to exalt and bless him by remember- 
ing his excellences. And they are of several sorta: (1) First, 
the word of the Most High, “ Yerily your protector (wali) is 
Alláh and His Messenger, and those who believe, who observe 
prayer, and pay the alms of obligation, and who bow in 
worahip ” (5:6o). And (the understanding of.that) depends 
on several preliminaries (muqaddamát). (o) First, the 
lexicographers say that “Yerily” (innamá) is to restrict 
(hasr) the meaning. The poet said, "lama protector, a 
helper, a brave man; věřily either I or one like me will defend 
their relatives.” And if this věřily did not restrict the meaning, 
then his boast would not be fulfilled. ( 6 ) Second, by watt the 
intention is either the worthiest to control (al-awlá bi’t-tasamif) 
oř the helper (an-ná?ir), since in this plače absolutely no other 
of the meanings (of vxúí) is sound. But the second meaning 
(námely, the helper) is here falše, because help does not belong 
exciusively to those two (Alláh and His Messenger). Hence 
the first (meaning) is singled out. (c) Third, the address is 
to believers, for what immediately precedes is, “ O ye who 
believe, should any of you desert his religion ” (5: 59 ). Then 
He says, “Věřily your vxúl is Alláh and His Messenger.” 
Hence the pronoun (your ) applies in truth to them (believers). 
(d) Fourth, the intention by “ 0 ye who believe ” in the verse 
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Í 8 some of the believers, for two reasons: first, if it were not 
thus, then every individual believer would become vxdi in 
his own person in the meaning mentioned (see (a)), and that 
is falše; and second, the description which he gave of them 
doea not apply to all of them, that is, the giving of alms while 
in the atate of bowing in worahip (ruků‘), since the phrasc 
expresses a statě of being (háliyya). (e) Fifth, the intention 
by this some is ‘Alt b. Abi Tálib exclusively, bccause of soímd 
tradition and the agreement of most of the commentators 
that while he was praying a beggar begged him for something, 
and he gave him his signet ring while he was bowed in worahip. 
And since ‘Ali is the worthiest to control among us, he is singled 
out to be the Imám. For by Imám we do not mean anything 
except this. 

204. (2) Second, a mutawátir tradition has been handed 
down that when the Prophet retumed from the farewell 
pilgrimage to Mecca he commanded them to alight at the 
Pool (ghadir) of Khum at noon. And the loads (of the camels) 
were placed for him in the form of a pulpit. And he addressed 
the people and called for ‘Alt and lifted him up with his hand 
and said, “ 0 people, am I not better (awlá) for you than 
your own souls ?” They said, “ Yea, 0 Prophet of Alláh !” 
He said, “Let whoever owus me as his master (mawlá) own 
this ‘Alí as his master. O Alláh, befriend (wáli) whoever 
befriends him and hatě whoever hates him, and help whoever 
helps ‘Ali and foreake whoever forsakes him, and compase 
him with reality as he goes about l” And he repeated that 
to them three times. And tbe intention in mawlá is awlá 
(the better), because the firet of the narrative, “ Am I not 
better for you (awlá bikum) ?” indicates that. And in the. 
word of the Most High regarding the unbelievere (57: 14 ), 
“Your abode the fire!—This shall be your master (maw- 
lákum),” the meaning is, “ it is better for you (awlá bikum).” 
And also it is not possible here for mawlá to háve any other 
meaning, such as neighbour (al-jár) oř releaser of a slavě 
(mu‘tiq) oř ally (Kalií) oř nephew, for it is impoesible that 
the Prophet shoulď stand in that time of exceesive heat and 
call the people and inform them of things which did not háve 
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any great value for them, such as that whoever was his 
neighbour or the releaser of his slavě, etc., was ‘Ali’s likewise. 
And since ‘Alf is the best (awlá) among us he is the Imám. 

205. (3) Third, a mulauátir tradition (na??) has come down 
to us that the Prophet said to ‘Ali, “ Thou hast (received) the 
same position from me which Hárůn had from Můsá, except 
that there is no prophet after me.” He confirms for him, 
therefore, all the degrees (marátib) which Hárůn had from 
Můsá, and he excepts prophecy. Now one of the positions 
which Hárůn received from Můsá was that of being his successor 
(khalifa), although he died before him. And ‘Ali livfcd after 
the Mesaenger of Alláh. Hence his succession is established, 
since there is nothing to cause his displacement (zawál). 

206. (4) Fourth, the word of the Most High, “ 0 ye who 
believe ! obey Alláh and obey the Messenger, and those among 
you invested with authority ” (4: 62 ). And by “ those 
invested with authority ” the intention is either one who is 
known to be immune to sin, or it is not. The second alterna¬ 
tivě is falše by agreement, because it is impossible that Alláh 
shouid command absolute obedience to one to whom error 
is poesible. Hence the firet is singled out. Hence it comes 
about that he is ‘Ali b. Abi Tálib (upon him be peace!), since 
immunity to sin was not claimed for anyone except him and 
his descendants. Hence they are the ones intended, and that 
is what was sought. And this deduction is contained exactly 
in the word of the Most High, “ Believere! fear Alláh and be 
with the sincere (as-?ádiqin)” (9: 120 ). 

207. (5) Fifth, he claimed the Imámate, and miracles were 
wrought by his hand, and whoever is like that is veracious in 
his claim. Now that he claimed the Imámate is evident, and 
the records of his words and complainte and quarxels are 
well known from the books of biography and history, so that 
when he saw that they had deserted him he sat down in his 
house and busied himself with collecting the Book of the 
Lord (the Korán). And when they sought him to acknow- 
Iedge him as their chief he refused. Then they kindled a 
fire in his house and forced him to go out. And his sermon 
entitled Shiqshiqiyya in “ Nahjul-Balágha ” will suffice to 
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make thee aware of his complaint in thifl matter. And the 
miracles wrought by his hand were many. Among them 
are the xemoving of the gate of Khaybar,* and converaing 
with ravenous beaata on tbe pulpit of Kůfa, and the lifting 
up of a great stone from the mouth of the well when the army 
could not remove it, and making the sun to go back so that 
it retumed to its plače in the heavens, and othera which 
cannot be numbered. And every one who is like that ia 
veracious (?adiq). Hence he is veracious, because of what 
has been previously said regarding Prophecy. 

208. (6) Sixth, either the Prophet appointed (na??) an , 
Imam, or he did not. The second alternativě is falše, for 
two reasons: (a) First, the appointment of an Im&m is in- 
cumbent upon him, to perfect religion, and to appoint its 
guardian. And if the Messenger of Alláh had failed to do 
that he would háve failed in doing what was incumbent 
(wájib). (6) Second, since his (Muhammaďs) compassion and 
lovingkindnesa for the muJcaUafin and his care for their 
advantage was so great that he taught them the places of 
purification (istinjá) and impurity (janába) and other things 
which are of far less importance than the Imamate, it is 
imposaible that in his wisdom and immunity to sin he should 
not specify for them him whom they should consult in their 
problems and in their private affaira and in their needs. 
Hence the firat (alternativě—that he appointed an Tmám ) is 
singled out (as true). And the mass of the people did not 
claim that anyone had been appointed except ‘Ali and Abů 
Bakr. Hence it fóllows that the one appointed was either 
‘Ali or Abů Bakr. And the second alternativě is falše, hence 
the first is singled out. 

209. Now the second (alternativě) is falše for several 
reasons: (o) First, if Abů Bakr was the one appointed, then 
the dependence of his authority on the acknowledgment 
(bay‘a) of the people was sin and an impugning of the Imám- 
ate. (6) Second, if he was the one appointed, then he would 
háve mentioned that, and would háve claimed it at the time 
when the people acknowledged him, or after it, or before it, 
since “ there is no 'itr (attar) after ‘Arůs is dead ” (said by a 
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wife when her husband ‘Arus died). But he did not claim it, 
hence he was not the one appointed. ( c) Third, if he was 
the one appointed then his asking to be excused from the 
succession, when he said, “ Excuse me, I am not the best of 
you when ‘Ali is among you,” was a great sin, for it would háve 
been a rejection of Alláh and His Messenger. Hence it would 
háve impugned his Imámate. (d) Fourth, if he had been the 
one appointed he would not háve been in donbt at his death 
as to his worthiness of the succession. But he was in doubt, 
so that he said, “ 0 that I had asked the Messenger whether 
in this matter the right was with the Ansáre or not!” (e) 
Fifth, if he was the one appointed, the Messenger of Alláh 
would not háve commanded him to go out with the army of 
Usáma b. Zayd. For the Messenger of Alláh was ill, and his 
soul had wamed him of death, so that he said, “ My soul wams 
me of my death, and I am about to be taken, because Jibrá’il 
ušed to present himself to me with the Korán once every 
year, and this year he presented himself to me with it twice. 
And if this were the situation and the Imám were Abů Bakr, 
then he would not háve commanded him not to remain behind 
Usáma. But he urged all to go out, and he cursed all who 
should stay behind him, and he found fault with them when 
they remained behind them. (/) Sixth, if there is no one except 
‘Ali among those for whom the Imámate is claimed who is fit 
for it, then he is singled out for it. And the first statement is 
true because they were all unjust (zálim) because of their 
previous unbelief, according to the word of the Most High, 
*' My covenant embraceth not evil doers ” (2: Ii8). 

210. Then after him his son al-hasan, then al-husayn, 

THEN ‘ALi B. AL-HUSAYN, THEN MUHAMMAD B. *ALÍ AL-BAQIR, 
THEN JA*FAR B. MUHAMMAD AS-SÍDIQ, THEN MČSA B. JA*PAR 
AL-KÁZIM, THEN *ALf B. Mt8Á AB-RipA, THEN MUHAMMAD 
B. ‘ALI AL-JAWAD, THEN ‘ALÍ B. MUHAMMAD AL-HAd!, THEN 
AL-HASAN B. *ALÍ AL-‘ASKART, THEN MUHAMAD B. AL-HASAN 
THE LORD OF THE AGE (8AHIBU’Z-ZAMÁN)—THE BLESSINQ OF 
AT.T.Iff BE UPON THEM ! BECAUSE EACH ONE OF THEM WHO 
PRECEDED APPOINTED HIS SUCCESSOB, AND BECAUSE OF THE 
PRECEDING PROOFS. 
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211. When he had finiahed cstablishing the Imámate of 
‘Alí he began to establish the Imámate of the Imáms who 
were steadfast in authority after him. And the proof of that 
is of several kinds: (1) First, the appointment (nass) of the 
Prophet (Alláh bless him, etc.). And conceming this is his 
word to Husayn, “ This is my son Husayn, an Imám, the son 
of an Imám, the brother of an Imám, the f ather of nine Imáms, 
the ninth of them being the one of thera who shall arise 
(al-qá’im) and the greatest (afdal) of them.” And again (there 
is) that which Jábir b. ‘Abdu’íláh the An$ári related. He 
said, “ When the word of the Most High descended, ‘ 0 ye who 
believe ! obey Alláh and obey the Messenger and those among 
you invested with authority’ (4: 62 ), I said, ‘O Messenger 
of Alláh, we know Alláh and obey Him, and we know thee 
and obey thee, but who are those invested with authority whom 
Alláh has commanded us to obey V He said, ‘ O Jábir, 
they are my successore and the possessors of authority after 
me. The firet of them is ‘Alt, then after him is his son al- 
Hasan, then al-Husayn, then ‘Ali b. al-Husayn, then Muham- 
mad b. ‘Alí (and you will soon see him, O Jábir, and when you 
see him then give him my greetings), then Ja‘far b. Muljammad, 
then Můsá b. Ja‘far, then ‘Ali b. Můsá ar-Ridá, then Mul?am- 
mad b. ‘Ali af-Jawád, then ‘Ali b. Muhammad, then al-Hasan b. 
‘Alí, then Muhammad b. al-Hasan (he will fill the earth with 
equity and justice just as it is (now) full of injustice and 
oppression) 

212. And again (there is) that which has been related from 
the Prophet, that he paid that Alláh chose Friday from among 
the days, and the month Ramadan from among the months, 
and the night of qadr from among the nights. And He chose 
the prophets from among mankind, and He chose the Mes- 
sengers from among the prophets, and He chose me from 
among the messengers, and He chose ‘Ali from me, and He 
chose al-Hasan and al-Husayn from ‘Ali, and He chose from 
al-Husayn his executora (awsiyá), who are nine of his de- 
scendants, who should prevent the erriog from leading othera 
astray from their religion, and the destroyere from making 
their profession, and the ignorant from interpretmg. 
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213. (2) Second, the appointment by each one of them of 
his successor, which has come to us by mulawáíir traditions, 
which are too many to be numbered. And the Imámites háve 
related traditions regarding their succession (tabaqát) which 
are contradictory. 

214. (3) Third, it is necessary that the Imám be immune to 
sin, and there is no one besides them who is immune to sin. 
Hence no one besides them is an Tm á m . The explanation of 
the first statement has been already given. And the second 
statement is true by agreement that in the time of each one of 
them immunity to sin was not claimed for anyone except 
them. Hence they are the Imáms. 

215. (4) Fonrth, they are better than anyone else of the 
people of their time, as is known from the books of biography 
and history. Hence they are the Imáms, because it would be 
evil for the worse to také precedence ověř the better. 

216. (5) Fifth, each one of them claimed the Imamate, 
and miracles were wrought by his hand. Hence he is the 
Imám. And the explanation of this has preceded, and 
the Imámites háve related their miracles in their books. 
And there is a book for thee regarding this, “Khará’iju’1- 
Jará’ib (?)” of ar-Ráwandi. and other books also on this 
same subject. 

217. A matter of importance—the Twelfth Imám is alive 
and existent (mawjůd) from the time of his birth (256 a.h.), 
to the end of the period of laldif. For in every age there must 
be an Tmám immune to sin, because the proofs are universal 
(‘umům), and beside him there is no one immune to sin. Hence 
he is the Tmám . And the thought that it is unlikely that 
anyone like him should remain alive is falše, for it is possible, 
especially aince it has occurred in previous times to the 
fortunate (as-su‘adá) and the unfortunate (al-ashqiyá) (the 
saved and the lost) to live longer than he has lived. And the 
cause of his being hidden is either some advantage which 
Alláh has kept to Himself, or else the number of enemies and 
the paucity of helpers. For in view of the wisdom of the Most 
High and the Imám’s immunity to sin it is impossible that 
Alláh’8 kindness (lutf) be hindered. Hence it is because of 
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someone else (that is, the cnmity of men), and that is what was 
sought. 

218. 0 Alláh, hasten his joy, and cause us to behold his 
victory, and make us his helpers and his followers, and sustain 
us with his obedience and his good pleasure, and protéct us 
from his opposition and his anger, by the Reál (al-haqq) and 
by him who speaks in verity (the Prophet or Iraam)! 


7 




SEcnoN vn 


219. Conceming the Retům {al-ma'ód). The muslims are 

AOREED AS TO THE NECESSITY OF THE PHYSICAL (badaní) 
RETURN, BECAUSE IF THERE WERE NO RETURN taklíf WOULD 
BE EVIL, AND BECAUSE IT IS A POSSIBLE THING, AND THE 
veracious (the Prophet) has informed us that n is assured 
—HENCE IT IS REÁL—AND BECAUSE OF THE VERŠ ES WHICH 
TEACH IT AND WHICH DĚNY HIM WHO CONTRADICTS IT. 

220. Ma‘ád is the time of return, oř its plače. But what 
is intended herc is the new existence (al-wujůdu’th-tháni) for 
bodies (ajsád) and their retům after their death and decom- 
position. And ifc is reál and comes to pass, contrary to the 
philosophers (hukamá). And the proof of that is of several 
kinds: (1) First, the agreement of Muslims regarding it, with- 
out any denial of it among them. And their agreement is a 
convincing proof (hujja). (2) Second, if the ma‘ád were not 
reál then ta&í/would be evil. And the consequence is falše, 
hence the precedent is falše also. And in explanation of the 
conditional statement^-tatíí/ is labour which requires a com- 
pensation. Hence labour without recompense would be 
injustice. But recompense cannot be acquired in the period 
of taJdíf. Hence in this čase there must be another abode 
in which the reward for good actions can be acquired, other- 
wise taklíf would be injustice, and that would be evil—and 
Alláh is exalted above that! 

221. (3) Third, the assembling of bodies is possible, and 
the Veracious informed us of its occurrenoe, hence it is reál. 
And it is possible, for the members of a corpse háve the 
capacity of being United and of having life bestowed upon 
them, otherwise they could not háve previously possesscd the 
quality of life. Alláh the Most High knows the members of 
every person, because of what has been previously said as to 
His knowing all knowable things and His having power to 
unitě them. For that is possible (existence), and Alláh the 
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Most High has power ověř all possible existcnces. Hence ifc is 
established that the making alive of bodies is possible. And 
the Veracious inforraed us of its occurrencc, for it is established 
by mxdaioátir tradition that the Prophet ušed to prove the 
physical ma‘ád and to believe in it. Hence it is reál, and that 
is what was sought. (4) Fourth, the teaching of the Korán 
that it is established and its denial of one who contradicts it. 
Hence it is reál. And the first proposition is trne, for the 
verses which teach it are many. For instance, the word of 
the Most High, “And he mceteth us with arguments, and 
forgetteth his creation: ‘ Who,’ saith he, ‘ shall give life to 
bones when they are rotten V Say: ‘ He shall give life to them 
who gave them being at first, for in all creation is he skilled 
(3G: 78 , 79 ), and other verses. 

222. And the resurrection (ba‘th) of every one to 

WHOM A RECOMPENSE MUST BE GIVEN OR WHO MUST GIVE A 
RECOMPENSE IS NECESSARY (wájib) BY REASON, AND THE 
RETURN OF EVERY OTHER IS NECESSARY BY TRADITION. 

223. Those whose return is necessary are of two classes, 
the retům of the first of them is necessary by reason and 
tradition, and everyone who has a right (haqq) to reward or 
recompense will get his right, and everyone against whom 
anyone has a right of punishment or recompense will háve to 
give it. And the second class are those who háve no right 
to receive or to give, be they men or some other animals either 
domestic or wild. And their retům is necessary by tradition, 
because the Korán and mutaw&lir traditions teach it. 

224. And the acknowledgment of all that the prophet 

TAUGHT IS NECESSARY, SUCH AS THE BRIDGE (§irát) AND 
THE 8CALES (Mizán) AND THE SPEAKING OF THE MEMBER8 

(of the body) and the flying of the books. For these 

THTNGS ARE POSSIBLE, AND THE VERACIOUS HAS INFORMED 

us of them. Hence the confession (i‘tiráf) of them is 

INCUMBENT. 

225. Since the Prophetahip and Immunity to sin of our 
Prophet are established, it is also established that he is 
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veracious in everything which he related, whether it ba (1) pre- 
vious to his age, as what he related of the previous prophets 
and their peoples and of former generations, and so forth; 
oř (2) in his own age, as what he related of the incumbence 
of the things incumbent and the unlawfulness of things 
unlawful and the preference (nadb) of things preferable and 
the appointing of the Imáms, and other information; or 
(3) after his age, either (a) in the world of taJdíf, as what he 
said to ‘Ali, “ After me thou shalt fight with the covenant- 
breakers (an-nákithin) and the wrongdoers (al-qásitfn) and 
the heretics (al-máriqin),” or (6) after taJclff such as the States 
of death and what is after it, námely, punishment and the 
grave and the Bridge and the Scales and rewards and the 
speaking of the members and the flying of the books and the 
States of the rising up (qiyima) and the nátuře of the as- 
sembling of bodies and the States of the mukallqf in the 
resunection. And it is incumbent to acknowledge and attest 
all that, because it is all possible and there is no impossibility 
about it. And the Veracious has informed us of its occurrence, 
hence it is reál. 

226. And other things are rf.ward (thawáb) and punish- 
ment (‘iqáb). And the explanation of these things (that 
is, the extent of the reward and punishment) which has been 
HANDED DOWN IS PROM THE SIDE OP THE LAW (that ÍS, not 
by reason )—may allah bless the lawgiver ! 

227. He means that among the number of things which the 
Prophet taught are reward and punishment. And there has 
been a difference of opinion as to whether they are known by 
reason or tradition. The Ash‘arites say that they are known 
by tradition. And some of the Mu‘tazilites say that reward 
is known by tradition, because acts of obedience are not pro- 
portionate to their reward and are not sufficient to merit the 
great favours which he shows us, in view of which no one is 
worthy of reward. And that is the belief (madhhab) of al- 
Balkhi. And the Mu‘tazilites of Basra say it is by reason, 
because tafdíf demands it, and because of His word, “ In 
recompense (jazá) of their labours past” (56: 23). And the 
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Mu‘tazilites hold that punishment is necessary (wájib) irre- 
vocably (hatman) for the unbeliever and the person guilty 
of a great sin. And our belief (madhhab) is that which has 
bcen stated above, which pro ves the uecessitv of reward by 
reason. Ajid as for punishment, evea though it includes 
kindness (lutf—in preventing sinning), ite occurrence in the 
čase of one who is not an unbeliever who dies in his unbelief 
(námely, in the čase of a believer who dies in great sin) is not 
fixed (that is, such a one shall not remain in hell). 

228. And there are hcre several matters of importance: 
( 1 ) First, one deserves reward and praise for doing what is 
incumbent (wájib) and preferable (mandůb) and what is 
opposed to evil, and for forsaking evil, on the condition that he 
does what is incumbent because it is incumbent or because 
of the reward (wajh) of its being incumbent, and (that he does) 
what is preferable and what is opposed to evil, and forsakes 
evil, in the same way. And he deserves blame for doing evil 
and forsaking what is incumbent. 

229. (2) Second, the continuance of merited reward and 
punishment is absolntely necessary in the caso of one who 
dies in faith and of one who dies in unbelief, because of the 
continuance of praise and blame for what they deserve; and 
(because) the opposite of each of them comes into effect if 
it be not continuous (if there is not reward there must be 
punishment), since there is no middle ground between them, 
and they must of necessity be pure from the blending of the 
opposite, otherwise we will not understand them properly. 
And it is necessary that reward be accompanied by exaltation 
and punishment by contempt, for he who obeys is worthy of 
exaltation absolutely, and he who commits sin is worthy of 
contempt absolutely. 

230. (3) Third, it is possible for the dcserving of reward 
to depend upon a condition, since if it did not, then he who 
knew Alláh the Most High but did not know the Prophet 
would be worthy of reward, and that is falše. Hence (reward) 
is conditionod upon fulfilment (muwáfát), according to the 
word of the Most High, “ Věřily, if thou join partnera with 
Alláh, vain shall be all thy work ” (39: 65 ). And His word. 
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“ And whoever of you shall tum from his religion and die an 
infidel, their works shall be fruitless in fchis worid, and in the 
next: they shall be consigned to the fire ” (ž: 214). 

231 . (4) Fourth, “ they who believe and who clothe not 
their faith with error” (6:82), they are worthy of lasting 
reward absolutely; and “ they who are infidels and die infidels ” 
(2:156}, they are worthy of lasting punishment absolutely; 
and he who believed, “ and with an action that is right . . . 
mixed with anothcr that is wrong ” ( 9 :103), if the wrong was 
a smáli sin thcn it is forgiven him, by the agreement of aU, and 
if it was a grcat sin, then he either (o) rcpentcd, and then is 
absolutely of those who are rewarded, by the agreement of all; 
or (6) he did not repent of jt, in which čase he either deserves 
rewaid for his faith, or he does not; and the second alternativě 
is falše, because it would result in in justice, and because of 
the word of the Most High, “And whoever shall háve wrought 
an atom’s weight of good shall behold it ” ( 99 :7). Hence the 
firat is appointed (that is, he deserves reward). Then either 
(o) reward comes first, and afterwards he is punished, which 
is falše by the agreement of all that whoever entera the Garden 
w.ll not come out of it. Hence in this čase (the doctrine of) 
punishment would háve to be falše; or (6) he is first punished, 
then rewarded, and that is what was sought. And (this is trne) 
because of the word of the Prophet about those who came 
out of the fire (looking) like charcoal. And when the people 
of the Garden.see them they will say, “ These are the people 
of Hell.” Then they will be commanded to wash themselve3 
in the Spring of Life, and they will come out with their faces 
like the moon on the night when it is full. 

232 . And as for the verees which teach the punishment of 
the disobedient and the wicked and their abiding in the fire— 
now the intention in abiding (khulud) is a long stay, and it is 
frequently ušed in this sense. And the intention in toicked 
and disobedient is those who are perfect (kámil) in their wicked- 
ness and disobedience, and they are the unbelievers (al-kuffár), 
by reason of the word of the Most High, “ These are the Infidels, 
the Impure ” (80:42), thus reconCiling this verse with the 
verses which teach that punishment belongs excluaively to 
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the unbelievers, as for instance the Word of the Most Higb, 
“ Věřily, this day shall shame and evil fall upon the infidels '* 
( 16 : 29), and other verses. 

233 . Then know that he who commits a great sin (al-kabira) 
will věřily be punished when (idhá) he does not háve one of 
two things: ( 2 ) First, the forgiveness of Alláh. For His 
forgiveness is hoped for and expected, especially because He 
haspromised it in His word, “ He forgiveth their sins ” ( 42 : 24), 
“ and to pass over many things ” ( 5 :18), “ Věřily Alláh will 
not forgive the union of other gods with Himself l But other 
than this He will forgive to whom He pleaseth ” ( 4 : 51). 
“Full truly of mercy is thy Lord unto raen, despite their 
sins” ( 13 : 7). And breaking a promise cannot be approved 
in the Absolutely Generous. And also because of His praising 
Himself as being “ the Forgiving, the Merciful.” And that 
does not apply to smáli sins (as-saghira), nor to great sins 
that háve been repented of. For all háve agreed that punish- 
ment falls from them (they are not punished), for in this čase 
there would be no value in their forgiveness. Hence it is 
specified that it be the great sins preceding repentance (that is, 
unrepented of), and that is what was sought. 

234 . (6) Second, the intercession (shafá‘a) of our Prophet, 
the Messenger of Alláh (on him be peace!). And his inter¬ 
cession is expected, rather it has occurred, according to the 
word of the Most High, “ Ask pardon for thy sin, and for 
believers both men and women ” ( 47 : 21). Now he who com- 
mits a great sin is (still) a believer, because of his attestation 
of Alláh and His Messenger and his confession (iqrár) of what 
the Prophet brought, and that is faith (imán). Because 
imán as a word means attestation (tasdiq), and here it is like 
that. And good works are not a part of it.* (And the Prophet 
will intercede for believers, for the term) is connected with the 
verb, which requires that it be different from it (that is, the 
word believers in the verse is connected with the verb ask 
pardon by the conjunction and, which shows that he is to 
ask pardon for believers as well as for himself). And since 
Alláh commanded the Prophet tq seek pardon he did not 
disobey, for he is immune to sin, and his seeking pardon was 



88 


AL-BÁBU ‘L HADl ‘ASHAR 

accepted for his people, that he might be satisfied, according 
to the word of fche Most High, “ And in the end shall thy Lord 
be bounteous to thee and thou shalt be satisfied” (93:5). 
This is according to his (Muhammaďs) word, “ I háve stored 
up my intercession for those among my people who háve 
committed great sins.” 

235. And know that our belief (madhhab) is that the Imáms 
can intercede for sinners among their Shťites just as the 
Messenger of Alláh can. without any difference. For they 
háve iriformed us of that, and their immunity to sin prevents 
them froin lying. 

236. (5) Fifth, it is necessary to confess and attest the 
States and situations of the Resurrection, and the nátuře of the 
reckoning, and the coming of men from their graves, naked 
and barefoot, and the presence with every soul of a driver and 
a witness (two angels), and the States of men in the Garden, 
and the explanation of their ranks and the nátuře of their 
blessings of foods and drinks and marriages and so forth, 
of whafc eye hath not seen and ear hath not heard nor the 
heart of man conceived (cf. 1 Cor 2: 9 ). And likewise (it is 
necessary to attest) the States of the Fire and the nátuře of 
punishment in it, and the various pains in it, according to 
what the verses and sound traditions háve taught, and about 
which the Muslima are agreed. For the Veracious has in- 
forraed us of ali that, and there is no rational difficulty in it, 
hence it is the reality, which is what we sought. 

237. And repentance (at-tawba) is incumbent. 

238. Repentance is contrition (nadam) for evil (al-qabih) 
in the past, and forsaking it in the present, and the deter- 
mination not to retům to it in the future. And it is incumbent, 
because by agreement contrition for every evil and every 
remissness in what is incumbent is incumbent; and because 
tradition also teaches that it is incumbent; and also because 
it is a protection against harm, and protection from harm, 
even if it be supposed (maznún), is incumbent. Then there 
must be contrition for evil because it is evil, not from fear 
of the Fire, and not to protéct one’s soul from harm, otherwise 
it is not repentance. 
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239. And know that sin (dhanb) is either against fche Most 
High oř against men. If it be against the Most High it is 
(a) either an evil act, in which čase contrition and the deter- 
raination not to repeat it are sufficient for it; or (6) it is remiss- 
ness in what is incumbent. In the latter čase there either 
remains time to purpose to do it, which is repentance for it; 
or else the time is past.- In this čase either the duty dis- 
appeare with the passing of the time for it, like (omitting) 
the prayera of the Feast (‘íduT-Fitr—which cannot be said 
on another day), in which čase contrition and the determina- 
tion not to repeat (the offence) are sufficient; or it does not 
disappear, in which čase it is incumbent to make it good 

(qa<*á). 

240. And if it is against men, it consists either of leading 
someone astray in religion by an erroneous decision (fatwá), 
in which čase repentance and guiding him aright and making 
known to him the error (are incumbent); or else of in justice 
regarding some right or other, in which čase repentance for 
it, recompensing him or his heirs, or asking him to forgive 
it (are incumbent). And if he is not able to do that, then 
it is incumbent that he determine to do it. 

241. And commandinq (men to do) what is approved 
by allAh (al-ma‘ruf) and prohibiting (them) prosí doing 
what 18 disapproved by him (al-munkar) (is incumbent), 

PROVIDED THAT HE WHO COMMANDS AND PROHIBIT8 KN0W8 
THAT WHAT 18 APPROVED IS APPROVED AND WHAT IS DIS¬ 
APPROVED IS DI8APPROVED; AND THAT IT CONCERNS THIN08 
THAT ARE YET TO OCCUR, BECAUSE THE COMMAND TO DO 
80METHING THAT IS PAST OR THE PROHIBITION PROM DOING IT 
18 NONSENSE; AND THAT IT IS P08SIBLE THAT IT 8HOULD HÁVE 
SOME EFFECT; AND THAT IT IS SAFE FROM HARM. 

242. And command (al-amr) is seeking an act from another 
authoritatively, and prohibition (an-nahy) is seeking the 
foreaking (of an act) authoritatively. And what is approved 
is every good (hasan) act which is characterized by some 
quality in addition to its goodness. And what is disapproved 
is evil (al-qabfy). And since this is settled, there are here 
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two matters for discussion: (1) First, the doctors háve agreed 
that the commanding (men) to do what is approved and the 
prohibiting thém from doing what is disapproved are in- 
cumbent, but they then disagreed in several pointa: (a) First, 
is it incumbent by reason or by tradition ? Shaykh Tuši 
held the firet (position), and Sayyidu’l-Murtadá the second, 
and the author also held the sccond. And the Shaykh gave 
as his proof that this commanding and prohibiting were 
kindness (lut-ř) in doing what is incumbent and forsaking 
what is evil, and hence they were incumbent by reason. We 
say in reply that what is incumbent by reason does not belong 
exciusively to the individual (but belongs to Alláh). (What 
is wájib by reason belongs exciusively to Alláh, what is wájib 
for man is all traditional.) Hence in this čase it would be 
incumbent upon the Most High, and that is falše. For if He 
did these things (command what is approved and prohibit 
what is disapproved), then every evil thing would háve to 
be removed and every incumbent thing would háve to be 
performed, since commanding is inciting (haml) to a thing 
and prohibiting is hindering from it. But what occurs is the 
opposite of that. And if He did not do that (that is, if the 
evil in the world is due to His not having commanded and 
prohibited), then He would háve failed to perform what is 
incumbent. But He is the Wiss (Hakim), and this objection 
needs examination (cannot be accepted). 

243. (6) Second, are they incumbent upon the individuals 
themselves, or may another act as substitute ? The Shaykh 
held the firet and the Sayyid the second. The Shaykh gave 
as his proof that incumbence is univereal without any speciali- 
zation, according to the word of the Most High, “ Ye are the 
best folk that hath been raised up unto mankind, ye enjoin 
the Just (al-ma‘ruf) and ye forbid the Evil (al-munkar) ” 
(3:io6). And the Sayyid gave as proof the fact that what 
was desired (al-maq?ůd) was that what was incumbent should 
be performed and what was evil should be removed, and 
therefore he who performs it (commands to do good and 
forbids evil) suffices for another (who does not). And also 
because of ths word of the Mo3t High, “ And that there may 
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be among you a people who invite to the Good, and enjoin 
the Just, and forbid the wrong ” (3: ioo). 

244. (2) The second discussion is about the oonditions oř 
their being incumbent, four oř which the author has here 
mentioned: (a) First, the knowledge on the part of him who 
commands and prohibits that what is approved is approved 
and what is disapproved is disapproved, since if it were not 
thus he would surely command what was not approved and 
prohibit what was not disapproved. (6) Second, that they 
be things which will occur in the future, řor a command to 
do what is past, or a prohibition to abstain from it is nonsense, 
and nonsense is evil. (c) Third, that he who commands and 
prohibits consider it possible that his commanding and pro- 
hibiting háve some effcct, for when he is sure that it will be 
ineffective, or considers it improbable, it ceases to be in- 
cumbent. (d) Fourth, the safety from harm of him who 
commands and prohibits, affecting either himself or any other 
Muslim, resulting from his commanding and prohibiting. 
For if he thinks it probable that harm will result, it ceasea 
to be incumbent. And commanding and prohibiting with 
the heart and the tongue and the hand are incumbent and 
it should not be doně in a severe manner when a gentler is 
possible. 

245. And this is what I set out to finiah and to write, and 
what it was my lot to collect and arrange, in špite of the 
smáli demand (for such a book) and my being ahort-handed 
(as to funds), along with the occurrence of joumeya and the 
disturbance of my thoughts. However, I háve hope in the 
goodness of the Most High that He will make it profitable, 
and that He will make it pure before His face. Věřily, He 
hears and He answers, and Alláh is the Best of those who 
Give Success and who Appoint! Praise be to Alláh the Lord 
of the World8, and the blessing of Alláh be upon Muhammad 
and all of his descendants 1 



NOTES 


Par. 10. 

• Tho Mu'tazilitee also “ agreed that the principles of ma'rija and 
thankfulness íor bleesings ar© wájib bofore one hears (the Prophet)" 
(Shahrastáni, ed. by Cureton, “ al-Milal wa’n-Nit>al," p. 29). But tho 
Aah‘arite powtion was that ma'ri/a is known to b© incumbent not by 
roason but by tradition only. 

b We se© her© that the Shi'it©g hold that the ufůl aro all known by 
roason, whereaa the Ash‘aritě poeition i« that they are known only by 
tradition. 

Par. 16. 

"And with regard to laqlíd (blind acceptanco)—the loamed differ. 
8ome aay that it does not auffioo, and that the muqaMd (blind accepter) 
ia an unbeliever (kAfir). Ibn al-Arabi (d. 643) held this and as-Sanůaf, 
and the latter gave in his commentary on hia Kubrá a lengthy refuta- 
tion of thoso who hold that taqlid ia aufficient ” (Creed of al-Fatfáli, 
Macdonald, “ Dovelopment of Muslim Theology,” etc., p. 316). Tho 
Mu‘tazilite8 with their eraphaais on reason rejectod taqlid, and the 
Shťites háve followed them. 

Par. 19. 

“ In the creed of al-Nasafí, " Belief and Ialam are ono ” (Macdonald, 
“ Devolopmont," p. 312). But the Shťites consider Islám to bo wider 
than faith. See par. 234. 

Par. 38. 

The Sunnitee uaually list the positive qualities as follows: Life, 
Knowledge, Power, Will, Hearing, Seeing, Speaking (creed of al- 
GhazzálT, Macdonald, " Development,” p. 304). The Shi*ites agree 
with thom as to the first four qualities, though they placo Power first. 
But in placo of Hearing and Seeing they put Perceiving. They retain 
Speaking, but add two more to the list, námely, Being Etemal and 
Varacity. 

Par. 47. 

* an-Naf?Am waa a prominent Mu'tazilite. See Macdonald, " De- 
velopment,” p. 140. 

Par. 60. 

By denying that Alláh does evorything that He has Power to do tho 
Shťites try to guard Him from ovil without limiting His Power. 


NOTES 


Par. 58. 

• Tho $ifátians held that the divine qualitiee were eternally inherent 
in the essence of Alláh. The Mu‘tazilites rejected this doctrine, be- 
cauBo “ if the qualitiee ahare in priority thoy would ehare in godhood 
alflo," and the multiplicity of eternal existencea would havo to reeult, 
and this they donied. They said that tho qualitiee woro not in addition 
to the essence, but wero the essence itself. Thus Alláh is Knowing by 
His essence, not by His Knowledge, and is Powerful by His essence, not 
ty His Power. (Shahraatáni, p. 29; Macdonald, “ Dovelopment,” 
p. 136; Seli, “ The Faith of Islám,” third edition, pp. 194,195.) 

The AsVaritee held that the qualitiee were inherent in tho essence, 
and were in addition to tho essence. “Ho has qualitiee from all 
•eternity existing in ř^is eesonce.” But they guardod themselvee against 
the objeotion of the Mu‘tazilites by adding, “ They are not He nor 
are they any othor than He ” (creed of an-Nasafi, Macdonald, “ Dovelop* 
ment,” p. 309). 

The Shťites adopted tho Mu‘tazilite doctrine in full. Thoy teach 
that the qualitios aro tho essence itself, and that All&h is Powerful by 
His essence, Knowing by His essenoo, etc. 

Par. 62. 

• Soo Macdonald, “ Dovelopment,” p. 170, etc. 

Par. 63. 

• The doctrine of WilPs boing a form of Knowledgo is also duo to 
Mutazilite influenco. Abů Hudhayl (d. o. 226 A.H.) "endeavoured— 
and in this he waa followed by most of the Mutazilitee—to eut down the 
number of Alláh’s attributes. His Will, he said, was a form of His 
Knowledgo; He knew that thoro waa good in an action, and that know 
ledgo waa His will ” (Macdonald, “ Dovelopment,” p. 137). 

Par. 67. 

• This quality of Perception is given in plače of the two qualitiee 
of Hearing and Sight which are always includod in the orthodox list. 
Tho Shťites inherited from the Mu‘tazilitcs a dislike to all express ions 
which soo med to suggeet anthxopomorphism, and they hero resolvo 
Hearing and Sight into the Knowledge of things heard and seen. 

Par. 76. 

• Tho orthodox belief ia thus statod in the creed of al-Ghazzáll 
(Macdonald, “ Dovelopment,” pp. 303-304): “ And we witness that He 
speaks, commanding, forbidding, praising, threatening, with a speech 
from all o těmi ty, prior, subsisting in His česen oe, not resembling the 
speech of created things. It is not a sound which originatee through 
the slipping out of air, or striking of bodiee; nor is it a letter which is 
separated ofř by the dosing down a lip or moving a tongue . . . An d 
the Qur’án is repeated by tonguee, written in copiee, prwerved in 
hearta: yet it, in špite of that, is prior, subsisting in the essence of Alláh, 
not subjeot to divisi on and separation through being transferred to 
hearta and leaves. And Můsá heard the speech of Alláh with out a 
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sound and withont a letter, just as the pious see the essence of Alláh, 
in the other world, withont a substance oř an attribute.” 

Par. 79. 

4 al-Ash‘ari Lad said, “ We toach that the Qur’án is Alláh’s Word, 
and that it is uncreated, and that whoever says it is created is an un- 
believer (káfir)” (Macdonald, " Development,” p. 295). The Shi‘ite 
reply is that the calling o£ anything prior except the divine essenco is 
fcu/r/ 

Par. 81. 

Veracity is not given as one oí the divine qualities in any of the 
Sunnite creeds, nor háve I found any mention of it by the Mu‘tazilites. 
But it« admission by the ShTites to the list of tho positive qualities is 
no doubt due to their emphasis upon Justice in Alláh’s character. 

Par. 90. 

“The Mutazilites háve agreed in rejecting comparison (tashbSh)- 
of Him of every sort, as to direction or locus or form or body or limita- 
tion or motion or decrease or ohange or impreesion, and they háve made 
it incumbent to explain (ta’wll) the figurative (mutash&bih) veraes 
(Shahrastánf, p. 29). This was a protest againat the anthropomorph- 
ism of the ÍJanbalites and Karr&mites who took literally the etate- 
ments of the Korán about Alláh’s hands, faco, His sitting on His throne,. 
etc. The AsVarites also rejected this anthropomorphism, but they 
felt it was impious to pry into the nátuře of Alláh and try to explain 
what was meant by His hands and His throne. Hence they siraply 
affirmed that “ Alláh has settled Himself upon His throne,” that He 
“ has a counten&nce—and two hands—and two eyes, wilhout asking 
how (bilá kayfa)” (creed of al-Ash‘ari, Macdonald, "Development,” 
pp. 201, 190). Tho Shťites follow the Mu‘tazilitoe in holding that the 
anthropomorphisms must be explained (ta’wil). 


• See notě on par. 58. 

Par. 101. 

4 “ They háve agreed in denying the vision of Alláh the Most High. 
with the eyes in the future life ” (Shahrastáni, p. 29). The Shi‘ites 
agree wholly with the Mu‘tazilitee in this matter. 

b al-Ash‘ari said, " We believe that AllAh at the Day of Resurrection 
will be visible to the eyes, as the moon is seen upon tho night of the full 
moon; the believere will see Him ... We teach that Moses besought 
Alláh that he raight see Him in this world; then Alláh revealed Himself 
to the mountain and tumed it into dust and taught Moses thereby that 
he could not see H i m in this world (Qur. 7, 139 )" (Macdonald, “De- 
velopment,” p. 295). 

And acoording to the creed of an-Nasafi, “ That there is a Vision 
(ru’ya) of Alláh tho Most High is allowed by reason and certified by 
tradition (naql). A proof on authority has come down with the affirma- 
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tion that believcrs háve a Vision oř Alláh the Most High in Paradise 
and that He is soen, not in a plače or in a direction oř by íacing or the 
joining oř glancea oř the placing oř a distance between him who sees 
and Alláh the Most High ” (Macdonald, “ Development,” p. 310). 

Par. 102. 

* This is in reply to the Ash‘arites who said that the vision of Alláh 
was donied Moses only in Ihis worid. 

Par. 106. 

See Macdonald, “ Development,” p. 160. 

Par. 107. 

• See noto on par. 58. 

Par. 111. 

The Sunnite thcologians do not make Justice one oř the Prinoiplos 
(u$ůl) oř religion. The Shťitcs owo their emphasis upon Justice to their 
connection with the Mu‘tazilites, who called themselvea “ the peoplo 
oř Unity and Justico ” (Shahrastáni, p. 29; Macdonald, “ Dovelopment,” 
p. 136). 

Par. 115. 

• According to Shahrastáni (p. 30) the Mu‘tazilitcs hold that “The 
cognition oř good and ovil is also within the province oř rcason; notbing 
is known to bo right or wrong until reason has cnlightoned us as to the 
distinotion ” (Seli, “ The Faith oř Islám,” p. 197). 

b Noto that only au injurious lie is considored oviL Shí'ites hold that 
in some circumstances lying is not only justifiable but is poeitively 
incnmbent. 

Par. 119. 

* See Macdonald, “ Development,” p. 192. In the creed oř al-Ash‘arí 
(Macdonald, p. 291) we read: “Thore is no Croator but Alláh. The 
works oř creaturos are croated and predestined by Alláh, as He said 
(Qur. 37, 94), ‘ And Alláh has created you and what ye do.’ Man is 
able to create nothing.” 

8o also the creed oř an-Nasaři (Macdonald, p. 310): “ And Alláh the 
Moet High is the Creator oř all actions oř His creaturee, whothor oř 
unbelieř or belieř, oř obedicnco or rebellion; all oř them are by the will 
oř Alláh and His sentence and His conclusion and His deereoing. An d 
to His creaturee belong actions oř choice, íor which they are rewarded 
or punished, and the good in these is by the good pleaaure oř Alláh 
(ri<J&) and the vilo in thom is not by His good pleaaure.” 

b The Mutazilitce insisted upon man’s freedom, and denied kaib. 
“ They are United that the creature has power over and oroates his 
actions both good and eviL" 

0 The Zaydites were a Shi‘ite séct who derivod their name frora 
Zayd, a grandson oř IJusayn (see Macdonald, “ Dovelopment,” p. 36 
etc.). 
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Par. 120. 

The Aslťarites repliod to this objoction that Alláh gavo man the 
ability to perforra the action: “ And the ability to do the action (i8titá‘e) 
goea along with the action and ia the eesence of the power (qudra) by 
which the aotion takos plače, and this word ' ability ’ means tho sound- 
nesa oř the causos and instrumenta and limbs ” (Macdonald, p. 310) 
Par. 126. 

* “ Wc witneas that He is a Willor of tho things that are, a Dircctor 
of tho things that happen; there doea not como about in the world, scén 
or unseon, littlo oř much, amall oř great, good or ovil, advantage or 
diaadvantage, faith or unbelief, knowledge or ignoranco, success or 
loas, increaae or diminution, obedience or rebelli^n, excopt by His will. 
What He wills is, and what He wills not is not. Not a glance of one 
who looks, or a slip of ono who thinks is outside of His will: Hc is the 
Creator, tho Bringer back, the Doer of that which He wills.” (Crced 
of al-Ghazzáli, Macdonald, “ Develppraent,” p. 302.) 

b Shahraatáni says that the Mu'tazilites taught that “ the Lord is 
far removed from Jxaving ovil and injustice and unbelief and disobedi- 
enoe attributed to Him, bocause if He had created injustice He would 
be unjust ” (p. 30). 

Par. 130. 

The Ash‘arites hold that “ it is not incumbent upon Alláh the Most 
High to do that which may bo best for tho creature ” (creod of an- 
Nasafí, Macdonald, p. 300). “ There is nothing incumbent upon Alláh, 
against the doctrine of the Mu'tazilitee, who eay that it is incumbent 
upon Alláh to do that which is best (salálj) for the creature." (See the 
creed of al-Fadálí where the Ash‘aritě answcr to the Mutazilite position 
is given—Macdonald, p. 343.) 

The Mu‘tazilites insisted that Alláh could do nothing which was not 
for tho good o': the creature. 41 And they háve agreed that the Wise 
(al-JJaktm) doea nothing excopt what ia advantageous ($aláh) and good 
(khayr), and because of His wisdom it is necessary for Him to consider 
the advantage of the creaturee. But thoy difřered as to what is most 
advantageous ’’ (Shahraatáni, p. 29). See Macdonald, "Development," 

p. 136. 

Par. 131. 

So far as I could discover, íaldif is mentioned only once in the Sunnite 
creeds translated by Dr. Macdonald and published in his “ Devolop- 
ment.” The emphasis plaoed upon it in the 8hi‘ite creeds is due to the 
Shi‘ite dootrine that Alláh must do what is best for man, and thereforc 
must give man a reward in the future life. But AU&h is Just, and can* 
not reward one who has no desert. Henco He must give man the 
opportunity to oam reward. Hence Ho must impose tasks for man to 
perforra, that reward may bo merited. But Alláh will do more for 
man than mcrely give him a recompense for his laboure, for the merited 
advantage will be joined with exaltation (see par. 142). 
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Par. 137. 

* Noto that tho Shťitee hold that the utfl must be known by reason. 
Tho orthodox boliof is that tho ufúl must be known by tradition, and 
that roaaon haa to do only with tho furú' (Seli, “ The Faith of Islám,” 
p. 190). 

Par. 139. 

• It is tho beliof of both Shi‘itos and Sunnites that man was croated 
with a dosire for ovil as woll as for good. This dosire has its soat in tho 
najs-i-amm&ra, which must thoreforo be constantly kopt under by 'aql, 
the soat of all good deeiroe. 

Par. 143. 

* Tho Mu‘tazilitos also distinguishod betwoen roward, rocompenso, 
and grace. “ Rocompenso (*iwad) and graco (tafa<J<íul) havo another 
meaning from roward (thaw&b) ” (Shahrastánt, p. 30). 

Par. 144. 

Luffia anything that Alláh does, either dirootly or indiroctly, to make 
it easior for man to oboy and hardor for him to disoboy. Shahrastánl 
says that tho Mu'tazilites differed among thomsolvee as to whether 
luff was wdjib for Alláh oř not. None of the Sunnite croods translated 
by Dr. Macdonald iatho “ Development ” mention lt4f, and the Sunnites 
did not need the doctrine, for since they held that all of man*s aotions 
wero croated by Alláh thore was no fear that His will would not be doně. 
But the Shťitee and Mu‘tazilitee, since they insisted upon man’s free- 
dom, had in some way to mako suro that Alláh would attain His purpose 
in huraan afřairs. And so they set forth the doctrine of lutf, by whioh 
Alláh influenoed men to do His will, but did not foroe them. 

Par. 151. 

• See noto on par. 143*. 

Par. 154. 

* See notě on par. 130. 

Par. 100. 

• When Musaylima, the falše prophot of Arabia, triod to reproduoe 
some of the miraclce of Mufcammad tho reeult was just the oppoaite 
of what he deeired. Tho application of his saliva made sore eyes 
blind, and woundod limbe lep rouš, and freeh water braekish! See 
“ The Hyát-ul-Kuloob ” (Herriok), p. 309. 

Par. 104. 

In the Sunnite croods of an-Nasaf! (d. 537 a.h.) and al-GhazzilI 
(d. 605 A.H.) and al-Ash'ar! (d. o. 320 a.h.) thore is no mention of 
‘ifma as a quality neoeeeary for a prophet. However, in the latě creed 
of al-Fa(J41! (13th oentury a.h.) we read that one of the neoeseary 
things for mosaengers is “ their being preeerved (‘i$ma) from falling into 
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thinga forbidden (mub&rram) and disliked (makrúli)” (Macdonald, 
p. 347), and this ia now the orthodox bělicí. Scc Seli, “ The Faith of • 
Islám,” p. 244. 

Par. 166. 

• Refer to Seli, p. 244, notě 2. 

Par. 171. 

• Refer to Nicholaon, “ A Literary History oí the Arabe,” p. 343. 

Par. 174. 

• Contraat \rith the Shi‘ite conception of tho Im&m that oí the 
Sunnitea, as expressed in the creed oí an-Xaaafi (Macdonald, pp. 313- 
314): “The Muslima cannot do without a leader (Imira) who ehall 
occupy himselí with the enforcing of their dccisiona, and in maint&ining 
their reetrictive ordinancos and guarding their frontiere, and equipping 
thoir armiee, and receiving their alms, and putting down robberiee and 
thioving and highwaymen, and maintaining the Friday Services and the 
Feetivals, and removing quarrels that fa 11 between creaturee, and 
rooeiving evidence bearing on legal claima, and marrying minors, male 
and fomale, who háve no guardians, and dividing booty. And it ia 
neoeeaary that the leader ahould be viaible, not hidden and expected to 
appear (muntajar), and that he ahould be of the tribe of Qurayah and 
not of any other. And he ia not- aasigned exeluaively to the sons of 
Haa h i m nor to the children of Ali. And it ia not a condition that he 
ahould be protected by Alláh from sin (*i$ma), nor that he ahould be the 
most excellent of the people of hia time, bot it ia a condition that he 
ahould be tui jurů [ia. Muslim, free, male, saně, adult], ahould be a 
good govemor and ahould be able to carey out deereea and to guard the 
reetrictive ordinancee (fcadds) of Islám and to protéct the wronged against 
him who wronged him. And he ia not to be depoeed from the leader- 
ahip on acoount of immorality or tyranny.” 

The Sunnitee w&nt an earthly ruler with aufficient power to govem 
the Musli m statě and repulae all enemiea, while the Shí‘itea look for 
ono who can eetablish the Kingdom of Heaven on earth and bring an 
end to all the evila of the world. When one recalla the hiatorical 
aituation at the time when the ShTite creed waa written it doee not aeem 
atrange that after the honora oí the Mongol invaaion and the ware 
and oonfuaion which followed, some men ahould long for a ainless 
Imám who waa able to “ reetrain the oppreesor from hia oppreaaion and 
avenge the oppr«Bsed of hia oppreasor.” 

Par. 134. 

• For Sunnites the Foundationa of religion aro the Korán, the Sunna, 
IjmA‘, and Qiyáa. It ia evident from the text that the Shí‘ites reject 
all oí these aa iniufficicnt in themselvee, and look to a divinely guided 
Im4m, who alone can interpret the Korán and make known to men 
their duty. The Shlftc mujtahid* are the representative* of the hidden 
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Imám, but it ia poasible for tliem to err, as they do not receivo any 
aupematural guidancc řrom the Imám. There is no plače in Shťite 
theology for kashj (soo Macdonald, “ Devolopment," p. 215, ot©.). 

Par. 193. 

• In the creed of an-Naaaf I we read: “ And the most exoellent of 
manlcind after our Prophet ia Abú Bakr the Yeracioas." 

b A full acoount of the incidont here referred to íb found in cliapter 18 
of Horrick’8 “ Hyát-ul-Kuloob ” (which is a tranalation of volume ii 
of tho great work of Mullá Mubammad Báqir-i-Majlist (d. 1070/1659) 
—see Browne’s “ Persian Literatuře in Modem Times,” pp. 409, 417). 
The atory in brief ia as foliowa: Whon Mubammad sent lotters to the 
kinga of Rům, Peraia, etc., aummoning them to embraoo IalAm, tho 
Chriatians of Najrán in South Arabia asaembled in their ohurch to decide 
what they ought to do. After various proposala had been made as to 
whether they ahould fight or yield or become Mu8lima, aomeone aroae 
and quoted Jesua’ worda to Simon Peter promiaing to sond Abmad tho 
Párqalit (tho paraklotos, the Comforter), whoee son ahould conquor 
the world. But it was replied that Mubammad had no ofFapring. 
and 80 thia could not refor to him. Then they brought out the Book 
of Jámi' and read from tho atory of Adam, how Adam once aaw a 
brilliant light with four other lights about it, and waa told by A llá h that 
these lights wore five of his descendanta, námely, Mubammad and hia 
Wazír and hia daughtor and hia two grandsona who would succeod him. 
Ibráhim also aaw a similar vision, and the aame thing was predicted 
by Můaá and Tsá. 

So it waa docided to sond all thoir princes and doctora to Modina 
to aee whether Mubammad was the one whom ‘ísá had predicted. 
Aooordingly they onterod Medina in great pomp, found Mubammad 
in the Moaque, and debated the queation of the peraon of Christ with 
him. At laat, unable to convinoe one another, they pro posed to him 
that they refer the raatter to Alláh, and ca 11 down Hia curao on whoevor 
lied. Then tho věrno of MubdJiala (mutual cursing) waa sent down 
(Korán 3: 53 , 54 ), Mubammad agreed, and tho oonto 8 t waa set for the 
following day. The Christiana aaid to one another, “ If Mubammad 
oomes out with royal pomp, then we ahall conquer, for he ia only an 
earthly ruler; but if he oomoa out with only a few godly people then ho 
ia a prophet, and will prevail." 

The next day the Christian leadera came forward with their sona 
and wivea. AU the people of Medina came out with bannere waving 
to witneas the oonflict. Lato in the moming Mubammad came forth 
with the Holý Family only ('Ali, Fátima, Hasan, and IJuaayn), and took 
hia plaoo with them under a cloak hung botwoon two a mail treea. Tho 
Christiana aaked why he brought out thoso people and not the chief 
men of hia religion. He replied that Alláh had ao oommanded. Then 
the Christiana, remembering what they had read in the Jámi \ tumed 
pále and retired, fearing to make the trial, for they reoognised Mubam¬ 
mad aa tho Prophet whom Tsá had predicted. Mubammad raiaed hia 
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hands to pray, and at once the mountains began to trerablo and emoko 
oovered the earth. If he had spolčen but ono word everything would 
háve been destroyed I So the Christiana made peaoe, and agreed to 
pay an annual tribute of 2,000 robe* and 1,000 misqAls o £ gold. 

The Shťitee attach very great importance to this incident, not only 
as proving the prophetic mission of Muhammad, but also because it 
establiahc* their doctrine of the ImAmate. See “ HyAt-ul-Kuloob,” 
pp. 325, 326. 

Par. 204. 

For a fuller account of this incident see “ Hyát-ul-Kuloob,” ch. 19. 
Par. 205. 

This idea waa possibly derived from Ibn Sabi, the founder of tho 
Saba'itc*, a Jew who carried on a vigorous campaign for ‘AIS. Soc 
Nicholson, “A Literary History of the Araba,” p. 215. 

Par. 207. 

» " Aided by divine power, Aly seixed tle outer ring of the gato, 
and ahook it so violently that the wholo fortrees trembled. The gate 
broke away, and Aly, using it as a shield, rushed into the town, which 
he soon overcame. He then hor led the gate fořty cubita distance, 
which seventy men, to satisfy their curioeity, tricd in vain to lift ” 
(“ HyAt-ul-Kuloob," p. 274). 

Par. 228. 

The Khárijitea divided sins into great (kabfra) and email (eaghíra), 
and taught that a believer who committed a great sin and did not 
repent of it became an unbeliever, and if he died without repenting 
he would remain etemally in the Fire (see Maodonaid, “ Development,” 
p. 126). 

The Mutarilite* said that such a ainner ceaaed to be a believer, but 
did not become an unbeliever (kifir), and must remain forever in the 
Firo, but his sufferings would be mitigated (see ShahrastAnl, p. 29). 

The Aah‘aritea said: “ We are of the opinion that we may not aocuse 
anyone of unbelieí (kufr), who prays towarda Meoca, on account of 
sin committed by him, such as unchaathy, theft, wine-drinking, as tho 
Khárijitc* believe, who judge that these thereby become unbelievers. 
We teach that whoever commita a great sin (kabira), or anything like 
it, holding it to be allowed, is an unbeliever, since he doea not believe 
in its prohibition ” (Macdonald, p. 296). Thua only one who holds that 
such sins are laicfvl beoome* an unbeliever by committing them. 

With this agree* the creed of an-Nasafi (Maodonaid, p. 311): ‘‘A great 
sin (kabira) doe* not exelude the creature who believe* from the Belief 
(ímAn) and doce not mako him an unbeliever. And AllAh doc* not 
forgive him who joins another with Himself, but He forgivc* anything 
beneath that to whom He willa of sins smáli (saghira) oř great. And 
there may be ^punishment for a smáli and pardon for a great one, if it 
be not of the nátuře of oonsidering lawťul what is forbidden, for that is 
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unbeliof (kufr)." And according to the creed of af-Ghazzáli (Mac¬ 
donald, p. 307), .. theattestors of Alláh’s Unity (muwabbids)will bo 

brought forth from tho fire after vengeance haa been taken on them, 
80 that there will not reraain in Hell an attestor of Alífib’8 Unity." 
Thua tho orthodox belief camo to be that after a period of punishment 
in Hell all believere would bo admitted to the Garden. 

The Shi‘itea také the aame position. They hold that a boliover doeB 
not becorae an unbeliever by committing a grcat sin. If tho sin waa 
against Alláh, he will bo forgiven whenovor he reponte. If, howevor, 
the sin was against man, ho must firet make it right, and thon ho will 
bo forgiven. If he diee without roponting he will go to Hell for a timo, 
and then bo transported to tho Gardon whoro he will remain for over. 
If ho has tho interccssion of the Prophot and the Im&ms or the forgive- 
nes8 of Alláh, tho Fire will not burn him, otherwise he raust be tor- 
monted to the extent that his sin deserves, and then be oarried to tho 
Garden. 

The Sunnitos also hopo for tho i n to recesům of Muhammad—“ And the 
intercession of tho Mossongcra and of tho oxcellent on bohalf of thoso 
who commit great sins is cetablishod ” (crccd of nn-Naaafi, Macdonald, 
p. 311). “ We toach that Alláh will releasc a few out of Hell on account 
of Muliammaďfl intorcoeaion, after they havo beon scorchod there ” 
(creod of al-Ash‘ari, Macdonald, p. 296). 

Par. 234. 

• Tho Mu‘tazilite8 considerod good works eesential to íaith (Soli, 
“ The Faith of Islám," p. 185). But 8h!‘iU* and Sunnitee agree in 
holding that “ íaith (Imán) is assont (ta®diq) to that whioh comes from 
Alláh and coníoesion (iqrár) of it ” (creed of an-Nasafi, Macdonald, 
p. 312), and works are separate from it. 
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